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Introduction 


The Zubdat al-haqa'iq, or The Essence of Reality, was dictated over the course 
of three days in 1120 by a twenty-four-year-old premodern scholar. This edition 
and translation was completed over the course of three years in 2020 by a con- 
temporary scholar after twenty-four years of academic preparation. The text, 
like its author, is remarkable for many reasons—it is in all likelihood the earliest 
philosophical exposition of mysticism in the Islamic intellectual tradition, and 
was thus quite influential upon the developed forms of classical Islamic philoso- 
phy (falsafah) and philosophical mysticism (hikmah). 


*Ayn al-Qudat: Life and Work 


Muhammad ibn Abi Bakr was the given name of the mystic philosopher and 
jurist known as ‘Ayn al-Qudat (“the most eminent judge"). He was born into 
a scholarly family in 490/1097 in Hamadan in western Iran. The young ‘Ayn 
al-Qudat was distinctively precocious, particularly in the Islamic intellectual sci- 
ences, Shafi‘ law, mathematics, and Arabic literature. As a teenager, he became 
popular in both literary and philosophical-theological circles, and was eventu- 
ally appointed as the main judge of Hamadan, perhaps in his late teens." 

"Ayn al-Qudat was a master of both Arabic and his native Persian, and works 
of his in both languages have survived. The earliest of these writings is an Arabic 
poem of one thousand lines written at the age of sixteen under the title Nuzhat 
al-‘ushshaq wa-nuhzat al-mushtaq (The Lovers’ Excursion and the Beloved's 
Chance)? This work, unlike his other books, is concerned with human love and 
beauty, and its author would later indicate that this excursion of his was an effec- 
tive bridge to divine love, the main focus of his mystical theology. But before 
diving into the ocean of divine love, ‘Ayn al-Qudat had to first walk along its 
shores, which is where he would place the sciences of philosophy and rational 
theology (kalam). 

‘Ayn al-Qudat had mastered rational theology by the time he was twenty- 
one. We know this because he wrote a book in the discipline, although it has not 
survived. Thankfully, the one book that has survived, and that clearly demon- 
strates his high level of proficiency in the Islamic rational sciences, is the Essence. 


This is not an ordinary work of philosophy or theology. In fact, according to 
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‘Ayn al-Qudat’s testimony in the Essence itself, it represents the culmination 
of his immersion in, and even departure from, these modes of knowledge. As 
already stated, he dictated this work in 514/1120 at the age of twenty-four, and in 
a matter of three days. We can confidently assert the length of time it took him to 
complete it, not on account of what he says in the Essence (where he remarks he 
had finished the work in a “few” days), but on the basis of another text in which 
he specifies that these few days were in fact “two or three.”* 

‘Ayn al-Qudat would also attribute the rapid completion and intellectual and 
spiritual achievement of this title to a factor that is often overlooked in the sec- 
ondary literature—namely, its having been written in the presence of one of his 
earliest spiritual teachers, the great master Barakah Hamadani (d. 520/1126). 
‘Ayn al-Qudat had a particularly strong attachment to Shaykh Barakah, and 
extolled his virtues and spiritual feats in his writings.* 

Before this master’s influence upon the composition of the Essence, two other 
important factors led ‘Ayn al-Qudat to take up the pen, both of which he recounts 
in the Essence. The first was a crisis of certainty he encountered in 506/1112 at the 
age of sixteen, as had the great Abü Hamid al-Ghazali, who had passed away the 
year before (505/1111). A careful study of al-Ghazalr's writings over the course of 
nearly four years helped ‘Ayn al-Qudat to recover from this crisis and regain his 
spiritual bearings. 

Then came ‘Ayn al-Qudat’s meeting at the age of twenty-three with another 
al-Ghazali—that is, Shaykh Ahmad (d. 520/1126), the younger brother of Aba 
Hamid. Ahmad al-Ghazali was a well-known and highly revered spiritual 
master in Persian Sufi circles. It was during one of his visits to Hamadan that ‘Ayn 
al-Qudat formally became his disciple. According to the account in the Essence 
of their time together, this discipleship was the main catalyst for ‘Ayn al-Qudat’s 
spiritual awakening. When ‘Ayn al-Qudat began to dictate the Essence, there- 
fore, he was already intellectually and spiritually accomplished and wanted to 
share the fruits of his spiritual knowledge with his audience, but in a manner that 
would be both clear and intelligible. 

Six years after ‘Ayn al-Qudat completed the Essence, Ahmad al-Ghazali 
passed away and appointed him as his spiritual successor. Thus, alongside his 
existing role as a teacher of the Islamic sciences who would give multiple public 
lessons in Hamadan each day,° ‘Ayn al-Qudat now had the added responsibility 
of being a spiritual guide. His function as a Sufi master and visionary extraordi- 
naire comes out best in his magnum opus in Persian, the Tamhidat (Paving the 


Path), which was completed in 521/1127. 
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Paving the Path is a unique text in the history of Sufism and Islamic philos- 
ophy/ Its style impresses itself immediately upon the reader and defies classi- 
fication not only because of the extemporaneous nature of the prose and the 
lofty Persian verse interspersed throughout the work, but because it tackles a 
variety of issues in metaphysics, aesthetics, epistemology, cosmology, theol- 
ogy, psychology, love theory, Satanology, scriptural hermeneutics, and Hadith 
commentary from multiple vantage points and perspectives. Reading this work 
is akin to walking in a maze that constantly refigures itself even as one tries to 
escape. The best one can do is to enjoy the exhilarating journey and let the maze 
and its perpetual reconfigurations become one’s guides. This is not to say that 
there is no logical structure to Paving the Path. Indeed there is, but it only reveals 
itself after one comes to terms with its author’s genius and allows him to say what 
he wants to say in the way that he wants to say it. 

Reading Paving the Path is a rewarding experience, which explains why it 
was so well received in Persianate Sufism, particularly in Indian Sufi circles well 
into the eleventh/seventeenth century? In many ways, Paving the Path takes the 
insights that we find in the Essence and brings them to an entirely new level. It is 
grounded in the worldview of the Essence but manages to apply its teachings 
largely in the language of myth, symbolism, love, and beauty. 

Since many of ‘Ayn al-Qudat’s disciples were not only aspiring scholars but 
also dignitaries and state officials who were peripatetic in western Iran, one way 
in which he offered guidance to them was through written correspondence, as 
his own master had done with him.’ We are fortunate in that these letters by ‘Ayn 
al-Qudat, which date from 520/1126 to 525/1131, are extant under the Persian title 
Namah-ha (Letters) ° 

Written almost entirely in Persian, this extensive collection of letters reveals 
‘Ayn al-Qudat in all his glory—as a spiritual advisor, philosopher, theologian, 
legal scholar, autobiographer, love theorist, hagiologist, historian, Qur’anic 
exegete, and master stylist of Persian prose writing. The Letters also reveal a 
dimension of their author’s personality that cannot be found in any of his other 
writings but that is especially relevant to his biography: ‘Ayn al-Qudat as a vocif- 
erous Critic of the Seljuq government and its corrupt financial practices, which 
oppressed the poor and the less fortunate. 

It had been a widely held belief that ‘Ayn al-Qudat was put to death by the 
Seljuqs on account of his “unorthodox” views, such as his robust vindication of 
the Devil as a fallen lover of God.” His execution is also cited by some as being 


linked to his supposed claim to be God in some fashion, the same accusation 
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leveled against al-Hallaj (d. 309/922), whom he deeply admired. Thanks to 
recent scholarship, we now know the precise reasons behind ‘Ayn al-Qudat’s 
execution.” For the most part? they had to do with certain statements he 
made—not pertaining to religious dogma, but to the Seljuqs. These criticisms 
are enshrined in the Letters, and were also voiced by ‘Ayn al-Qudat from his 
pulpit in Hamadan, an office of high visibility. 

The Letters reveal that ‘Ayn al-Qudat was particularly concerned with social 
justice and the feeding of the needy. Thus, he castigated a number of his own 
students who were employees of the corrupt Seljuq state, as well as every other 
Seljuq, including Sultan Mahmüd II (d. 525/1131).'* The gist of ‘Ayn al-Qudat’s 
argument was that service at the court of unjust rulers was incompatible with a 
religious and spiritual life. 

An opportunity to execute ‘Ayn al-Qudat presented itself to the ruthless 
Seljuq vizier Qawwam al-Din Abū l-Qàsim Dargazini (d. 527/1133) when he 
entered into a feud with one of 'Ayn al-Qudat's students who worked for the 
Seljuqs. Dargazini reasoned that by accusing ‘Ayn al-Qudat of heresy, he would 
be ridding the Seljuqs of their problem. He would also be ridding himself of 
his problem, since ‘Ayn al-Qudat’s death meant that his student, an enemy of 
Dargazini, would be left without his influential supporter. 

The charge of heresy, made in 522/1128, had to do with some of his posi- 
tions in the Essence. One of these is ‘Ayn al-Qudat’s reference to God as the 
"source" (masdar) of existence. The Seljuqs were bitter ideological enemies of 
the Ismailis, and, at first blush, speaking of God as the source of existence would 
seem to imply acquiescence to the Ismaili doctrine that God is beyond being.' 
The other view that is cited from the Essence is ‘Ayn al-Qudat's alleged belief that 
the Friends of God (awliya") are higher than the Prophets sent by God. 

The evidence that the charge of heresy against ‘Ayn al-Qudat was put together 
opportunistically lies in the fact that it was only statements in the Essence that 
were used to label him a heretic. However, the text of the Essence shows these 
charges to be problematic, both because ‘Ayn al-Qudat’s actual views are to the 
contrary and because many of them are derived from well-established theolog- 
ical positions that were defended by the likes of al-Ghazali, who enjoyed the 
patronage of the Seljuqs. This is in fact a point that ‘Ayn al-Qudat made when 
the Seljuqs presented him with an “opportunity” to defend himself. He did so in 
a small Arabic treatise entitled Shakwa I-gharib (‘The Exile’s Complaint), which 
he wrote while imprisoned in Baghdad in 523/1129." The Exiles Complaint is 


the only contemporaneous Arabic record that documents the accusations 
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against ‘Ayn al-Qudat; by the same token, it is the only text we have that directly 
addresses these accusations. 

The Seljuqs only allowed ‘Ayn al-Qudat to write The Exile’s Complaint because 
of the potential public backlash if the author, beloved to so many, was put to 
death without having had the chance to defend himself. And it is clear from the 
somber tone of this text that ‘Ayn al-Qudat saw through this Seljuq smokescreen. 

At the order of Sultan Mahmid II, ‘Ayn al-Qudat was publicly executed in 
Hamadan in 525/1131 at the age of thirty-five. A shrine was erected in his honor 
by as late as the eighth/fourteenth century, but it did not survive the vicissitudes 
of time. In today’s Hamadan, ‘Ayn al-Qudat is regarded as a regional icon, and 


there are streets, buildings, and a cultural center dedicated to his name. 


The Essence of Reality in Context 


Unlike the Seljugs, who had used the Essence to undermine its author and 
eventually present a case for his unjust execution, the later Islamic intellectual 
tradition welcomed it with open arms. The Essence traveled from Hamadan to 
Maraghah, which is some 280 miles northwest of Hamadan, in a relatively short 
period of time. We know this because the Essence is one of the texts that have 
been preserved in what is known as the Maraghah Codex, a document that dates 
to 596/1199 or 597/1200, some eighty years after the composition of the Essence. 
The Maraghah Codex formed the standard teaching curriculum of the Madrasah 
Mujahidiyyah, an important center of learning that operated in Maraghah well 
into the seventh/thirteenth century.” 

The Maraghah Codex bears witness to a unique moment in the historical 
transmission and teaching of Islamic philosophy, philosophical theology, and 
philosophical mysticism in western Iran. Along with the Essence, it includes 
major works in these disciplines by such illustrious authors as al-Farabi 
(d. 339/950), Avicenna (d. 428/1037), al-Ghazali, and ‘Umar ibn Sahlan al-Sawi 
(d. after 537/1143). This reading list gives us considerable insight into how the 
worldview of Sufi metaphysics, in which rational discourse is wedded to mys- 
tical insight and higher modes of nondiscursive knowledge, was disseminated 
at the Mujahidiyyah in the sixth/twelfth century. At the same time, its pres- 
ence gives us a unique window into how texts like the Essence would have been 
received and naturalized into the post-Avicennan Islamic intellectual tradition. 
Some of the most important figures in this later phase of Islamic thought had 
studied at the Madrasah Mujahidiyyah and would have read the Essence. Among 
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them were Shihab al-Din al-Suhrawardi (d. 587/1191) and Fakhr al-Din al-Razi 
(d. 606/1210). 

We also know that, under the auspices of Hülegü Khan in Maraghah, the cel- 
ebrated philosopher and scientist Nasir al-Din al-Tüsi (d. 672/1274) translated 
the Essence into Persian, but the translation is no longer extant.” The Essence 
was still being read six centuries later. This is evidenced by its use in a treatise 
in defense of philosophical Sufism by Fadl-i Haqq Khayrabadi (d. 1277/1861), 
an important thinker who witnessed the rise of the British Raj." Outside of 
Persianate intellectual and spiritual circles, the Essence was also popular in 
what were predominantly Arabic zones of the Muslim world. This is particu- 
larly evident in the work of the great Arab theologian and mystic ‘Abd al-Ghani 
al-Nabulusi (d. 1143/1731), who praises the book's ability to locate the “problem” 
of reason when one is in search of God.” Indeed, the Essence is likely the first 
fully developed, mystically informed rational case concerning the limitations of 
the intellect in the Islamic tradition, and in this regard it goes far beyond works 
like al-Ghazali's Mishkat al-anwar (The Niche of Lights).? 

But the Essence is not simply an argument against the use of the intellect, 
nor is it anti-rational. As we have seen, ‘Ayn al-Qudat was well trained in ratio- 
nal theology and did not see it as an impediment in the search for knowledge. 
It only became problematic for him when he was unable to unlock the mystery 
of existence through its discursive methods. Having discovered a different mode 
of knowing that better accords with the nondiscursive nature of these mysteries, 
‘Ayn al-Qudat sought to share these insights in the Essence. At the same time, 
he tackles a variety of problems that seem out of place in a work on mysticism. 
There is, for example, an extended presentation of the problem of causality and 
ofthe nature of God's priority before the world. How these discussions lend sup- 
port to ‘Ayn al-Qudat's arguments is not always clear at first, but as one moves 
through the text the author's intentions and the lines of influence on his own 
thinking become more and more apparent. 

This later dimension of ‘Ayn al-Qudat’s worldview has been brought out par- 
ticularly well by Salimeh Maghsoudlou in her study of ‘Ayn al-Qudat’s philo- 
sophical and theological doctrines.^* For example, she shows how, in the final 
analysis, ‘Ayn al-Qudat forged his own way between the two intellectual giants 
to whose views he was heir and to whom he was in many ways responding: Avi- 
cenna and al-Ghazali. Yet, as ‘Ayn al-Qudat makes abundantly clear, he was not 
trying to chart a new philosophical way, much less a novel method for philo- 
sophical theology. He employed these methods insofar as they allowed him to 
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show his readers their utility and also their limitations. By clearing the ground 
like this on a number of fronts, ‘Ayn al-Qudat was then able to put forward some 
of his main theses. 

His entire perspective in the book is premised on his own lived experience 
of God, which is why he intersperses accounts of his “spiritual experiences” 
throughout. The key factor to understanding what are higher modes of know- 
ing is not more rational argumentation that demonstrates the presence of this 
knowledge. Rather, it is a straightforward kind of knowing akin to our affec- 
tive and sensory experiences, particularly that of taste. This is why, following 
al-Ghazali,”*> ‘Ayn al-Qudat places throughout the Essence a premium on the 
notion of tasting (dhawq)?5 Moving beyond the confines of rational thought 
and cognitive modes of knowledge, tasting is the exclusive claim of the recog- 
nizer ('arif) —namely, the person who recognizes God in all things, and espe- 
cially within his own soul. Tasting breaks down the barrier between subject and 
object, and in fact points the way to the unity between them. After all, when we 
taste a thing we know something about it that is much more real and palpable 
than if we were to try to discursively wrap our minds around it, describe it, and 
trap it in some kind of conceptual grid. 

‘Ayn al-Qudat states that a number of the doctrines he discusses in the 
Essence are themselves the result of tasting and can best be understood through 
this enhanced epistemic mode. Chief among these is the vision he attempts to 
communicate in which the cosmos is in a perpetual state of renewal (tajdid al- 
khalq). This position is informed by ‘Ayn al-Qudat’s view, perfectly in line with 
al-Ghazali before him and the likes of Ibn al-‘Arabi (d. 638/1240) after him, to 
the effect that there is no reality but the divine reality, and hence that there is 
nothing in existence but 600.27 For the recognizer, all things are therefore like 
evanescent images in the mirror of existence. Such a view takes ‘Ayn al-Qudat to 
a unique exposition of what he calls “withness” (ma'iyyah), by which he seeks to 
explain how God is “with” His creatures but they are in no wise “with” Him. The 
“borrowed” nature of our individual existence is fully felt by someone who can 
access this reality, which, again, can only be obtained by way of tasting. 

‘Ayn al-Qudat’s arguments are supported by many interesting examples, 
which seek to highlight the fact that we cannot entirely rely on our senses or even 
our intelligence to know the true nature of things. In the manner of al-Ghazali, 
he explains how the planets in the sky look like little gold coins, or how the sun 
looks like a little plate, whereas in truth they are much larger than meets the eye. 
This allows ‘Ayn al-Qudat to drive home an essential teaching: our discursive 
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reasoning is helpful for knowing what can be known—that is, for knowing things 
that fall within its purview and remit. But when it comes to knowing God, the 
knowledge in question is quite deceptive. We can, after all, have knowledge of 
something, but that does not mean we understand it, or that we know its true 
nature. This is also a point that Ibn al-‘Arabi sought to drive home in his famous 
letter to Fakhr al-Din al-Razi, which has some parallels with cognate points in 
the Essence: there is a fundamental difference between knowledge of God’s exis- 
tence and actually knowing God.”* 

If ‘Ayn al-Qudat were alive today, he would undoubtedly have many interest- 
ing examples to draw on from the physical world and our sensory and ratio- 
nal perception of it. For example, in contemporary physics we know that the 
behavior of the constituent stuff of the physical universe is incredibly diverse, 
dynamic, and, at a subatomic level, even unpredictable. Our senses and indeed 
our reason tell us, for instance, that light is a particular kind of thing and that it 
behaves in a specific way. But at the quantum level, light shows itself to have a 
dual nature—that of a wave and that of a particle.” 

Discursive knowledge, the linchpin of rational theology and philosophy, has 
a hard time squaring this kind of a circle because it is solely concerned with 
either/or propositions, and not with this/that propositions. For ‘Ayn al-Qudat, 
the latter are much more indicative of the true nature of reality. Nowhere is this 
more evident to him than when he takes up the question of the ontological status 
of God's names and attributes. Following Avicenna, he sees them as relations 
(nisab) and thus not somehow superadded to or inhering in God's essence. 
This position would be influential in the later Sufi tradition, particularly from 
the time of Ibn al-‘Arabi onward.! Yet, since the divine names do positively char- 
acterize God, they can also be said to not not be God—this latter view accords 
more with the Ash‘ari tradition in which ‘Ayn al-Qudat was trained. 

If the intellect has its limitations in knowing the reality of God, then it is 
also limited in understanding other aspects of religion, particularly prophecy 
(nubuwwah) and eschatology (ma‘ad). One has to taste these, too, but how is 
that possible? In the Essence, “Ayn al-Qudat does not chart a method of how 
to access these higher levels of knowledge as such. This is because the work is 
almost entirely a theoretical exposition of the subject matter and goals of mysti- 
cism insofar as language and the human mind can conceive of them in coher- 
ent terms. 

What tasting will do is bring a person to complete conviction in something 


that ‘Ayn al-Qudat calls the “stage beyond the intellect” (al-tawr wara al-'aql). 
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Although he borrows this term from al-Ghazali,*” he develops it in a manner 
that is entirely unique and very much in line with his project in the Essence. 
This stage beyond the intellect cannot be simply spoken about or thought of, 
since that would implicate the knowing subject within the very intellect that he 
is supposed to transcend. This again is where tasting is extremely helpful as an 
epistemic “tool.” One of the things to be tasted at this exalted stage is the true 
meaning of love. Before one transcends the intellect, love is a mere concept; but 
after going beyond one’s sense of self as an individual lover who has an object of 
love somewhere “out there,” love, lover, and beloved are one, and this is because 
seeking, the seeker, and the sought are one. 

Only by tasting the stage beyond the intellect, by coming to know it firsthand, 
can one walk away with a clear understanding of what it is ultimately about. 
Since the reality of God and eschatological events transcend time and space, to 
know them one must have access to a kind of knowledge that itself transcends 
time and space. This is precisely what the stage beyond the intellect is intended 
to do. And since there is not just one dimension beyond this realm of ours, ‘Ayn 
al-Qudat also makes it clear that there is not just one stage beyond the intellect, 
but many stages. Friendship with God (walayah), for example, corresponds to 
one of these stages (and it itself has many sub-stages), and beyond that stage 
there is the reality of prophecy itself. 

Throughout the Essence, ‘Ayn al-Qudat drives home the fact that what is 
needed in order to access these higher modes of knowing and to taste them is 
spiritual companionship, a Sufi guide, and a heart free of blameworthy character 
traits and worldly attachments. By being unfettered to the cage of phenomenal 
existence and the desire to know everything on one's own terms, the heart longs 
for the presence of God. It is then ready to receive His light, which will open up 
the way to higher stages of knowing. ‘Ayn al-Qudat puts it best in the following 


climactic passage in the Essence: 


When your heart is expanded for faith in the unseen, God will cause 
a light to pour into your inner self, the likes of which you have not 
witnessed before. This is one of the traces of that stage that appears 
after the stage of the intellect. So intensify your search, for that alone 


is what you need in order to attain awareness!** 
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Arabic edition 


In order to produce my Arabic edition of The Essence of Reality, I applied a rather 
straightforward principle: to stick as closely as possible to the source manuscript 
of this work (asl) as it is to be found in the Maraghah Codex (number 1 below). 
Ihave only deviated from this principle in instances when the reading offered in 
the asl is absolutely incorrect, or when the text is illegible. In such cases, I have 
had recourse to the readings in two other manuscripts (numbers 2 and 3) and 
the printed edition of the text (4), indicating on such occasions which reading 
Ihave chosen to adopt. I have only drawn attention to the variant readings, addi- 
tions, and omissions to be found in these two manuscripts and the printed edi- 
tion when they significantly alter or sufficiently problematize the reading given 


in the asl. 


1. Maraghah Codex (asl) = Í 

Dated 596/1199 or 597/1200. At some point in the early twentieth century, 
the family of the famed Iranian bibliophile Asghar Mahdavi obtained a copy 
of Í and housed it in their library. Thereafter, the University of Tehran Library 
obtained permission from Mahdavi to microfilm a number of the manuscripts 
from his family’s collection, one of which was i. In the mid-1950s, the editor of 
‘Ayn al-Qudat’s writings, ‘Afif “Usayran, obtained a copy of the relevant micro- 
film and used the manuscript of the Essence contained therein as one of the four 
manuscripts he used to establish his edition of the text (see number 4 below). 
Manuscript \became better known some twenty years ago, when it was obtained 
by the great scholar of Sufi texts Nasrollah Pourjavady from the Mahdavi family 
library and published as a facsimile edition.** 

I have selected the text of the Essence as enshrined in Î as the basis for my 
Arabic edition primarily because it can be dated to some eighty years from the 
time it was completed by the author (514/1120). Given the relative geographic 
proximity between Hamadan and Maraghah, it is possible that the Essence trav- 
eled to Maraghah at some point during ‘Ayn al-Qudat’s short life. At any rate, the 
eighty-year gap between the actual writing of this work and its appearance in Í 


leaves little room for any serious errors to have crept into it. 
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It is indeed surprising to read ‘Usayran’s pronouncement on this manu- 
script. He says that he made spare use of it because the manuscript’s copyist had 
a weak command of Arabic, which caused him to introduce many errors into 
the text when it was being dictated to him.?? Quite the contrary: there are few 
real conceptual “errors” in this manuscript, although the scribe’s rather sloppy 
style lends itself to many unnecessary but clearly detectable transcription slips. 
He also ignores diacritical marks (a scribal custom) and has a particularly bad 
habit of not featuring parity between feminine nouns and verbs. 

In a number of cases where the readings in ‘Usayran’s edition and the other 
two manuscripts are unclear or incorrect, more felicitous readings can be found 
in |. This is to say that many of the readings that seem to have been ironed out 
by copyists of the later manuscripts arguably appear in \ in their raw and natural 
form. This would explain why close study of this manuscript reveals it to be quite 
consistent with the content, tone, and style of ‘Ayn al-Qudat’s other writings. 


2. Carullah 2078 (Istanbul) = d . 

Dated 669/1270. This manuscript seems to be closely related to !, and is prob- 
ably based on a copy of it. What lends itself to this hypothesis, apart from the 
many similarities between land dE is that the latter's scribe, Abü Bakr Kazirüni, 
tells us at the end of the manuscript that he had copied it in Tabriz, which is less 
than ninety-three miles north of Maraghah. One can therefore envision copies 
of n the oldest manuscript of the Essence that we have, being circulated outside 
of Maraghah and ending up in neighboring regions such as Tabriz, where further 


copies of it, like رج‎ were produced. 


3. Majlis 10190 (Tehran) = 1 

Dated 1047/1637. This manuscript was copied from an older version that likely 
dates to 633/1235, effectively making it a copy of the second-earliest, but no 
longer extant, manuscript known to us. The editorial glosses and finessed read- 
ings in م‎ might also indicate that the copyist had this older copy of the manu- 
script, and likely other manuscripts, at his disposal. 


4. ‘Usayran = t 

Alongside ! and dE "Usayran used two other late and derivative manuscripts 
from Berlin and Istanbul, respectively. Surprisingly, he did not know of 2 and 
therefore did not employ it in establishing his edition. ‘Usayran does not state 
his principles for establishing his text, although it seems that he relied most 
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heavily on .رج‎ At times, “Usayran’s choices are rather arbitrary or highly ques- 
tionable. Incidentally, but not insignificantly for our purposes, his editorial prac- 
tices have also been called into question with respect to his edition of another of 
‘Ayn al-Qudat’s works.“ 


English translation 


Readers of the Essence will surely be humbled by ‘Ayn al-Qudat’s analytical 
powers, erudition, and elegance, which are on full display throughout the work. 
At the same time, the Essence is a first-rate book of mysticism. Consequently, 
for all of the Essence’s logical clarity and refined philosophical analyses of some 
key problems in traditional Islamic metaphysics, there is an equally sublime 
and even poetic exposition of the limits of the human mind in grasping the true 
nature of reality on both sides of death. And this is to say nothing of the text’s 
incredibly concise style. 

These facts pose serious problems to any translator, for they demand an abil- 
ity to strike a balance between two ways of thinking, writing, and even feel- 
ing—the philosophical and hence abstract and impersonal, and the mystical 
and hence concrete and personal. In other words, the use of a philosophical and 
detached register to translate the Essence will fail to convey the concreteness 
that is at the heart of ‘Ayn al-Qudat’s prose and worldview. If, however, the trans- 
lation veers too far in the direction of the concrete and the personal, then the 
watertight form and internal coherence of ‘Ayn al-Qudat’s arguments can appear 
to have fissures and incoherence where they do not.” 

Given the Library of Arabic Literature’s focus on making texts from the Arabic 
literary heritage (1) accessible and (2) as idiomatic and unencumbered by awk- 
ward English as possible, some of these difficulties were rather easy to assuage. 
With respect to (1), I have resorted to adding titles to each of the book's chapter 
headings. In addressing (2), I have taken the abstract route in translation when 
the terminology in the Essence was so technical as to preclude any other choice 
of words in English that were not as reified. A good example involves the Arabic 
logical terms jins and naw‘, which can only meaningfully be translated into Eng- 
lish as "genus" and “species,” respectively. But for the most part, I have tended in 
the direction of employing more concrete language in my translation, even for 
some words that might have specific, technical meanings in works of philosophy 
or philosophical theology per se. Thus, one of ‘Ayn al-Qudat’s favorite words, 


azal, I translate as "beginningless" as opposed to the more usual “sempiternal”; 
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huwiyyah as “identity” instead of “ipseity”; Ziad as “effectuating existence” and 
not "existentiation"; and the one nontechnical instance of mahiyyah as “what it 
is” rather than “quiddity.” 

Throughout the Essence, ‘Ayn al-Qudat speaks of the ‘ulama’. This can be 
a blanket reference to “scholars,” and in some instances by ‘ulama’ he means 
the philosophers on the one hand, and the rationalist theologians on the other 
(for the latter, it is more common for him to use expressions such as al ulama’ 
al-nàzirün, by which he also sometimes means “rationalists” in general). I have 
therefore let the context determine my translation of this term, as I have with the 
adjective ‘aqlî, which can mean “intellectual” or “rational.” The same principle 
applies, for example, to the verbal noun idrak. In technical cases, it conveys the 
notion of “perception,” but in more generic instances that of “grasping.” One 
translation choice that may surprise some specialists of Sufi texts is my render- 
ing of ma'rifah not as “gnosis” but as “recognition,” and by extension arif as 
“recognizer” and not *gnostic."?? 

Ihave been careful to remain consistent in my choice of translations for tech- 
nical and nontechnical expressions, phrases, and verbs, only making exceptions 
when adherence to this principle would obscure the point at hand. In preparing 
my translation, I greatly profited from consulting Omar Jah's English rendering 
of the Essence,” as well as Salimeh Maghsoudlou's unpublished French transla- 
tion.^? Needless to say, my translation differs substantially from both of them. 

Furthermore, standard pious and reverential expressions such as radiya 
Allahu ‘anhu (“God be pleased with him") have not been translated, and when 
the pleonasm fa-'lam (“Know that . . .” or “You should know that . . .”) begins a 
paragraph, it too has not been translated. In all but a few instances, translations 
of Qur'anic verses are taken, often with substantial modifications, from Nasr et 


al. (eds.), The Study Quran: A New Translation and Commentary. 


xxvii 


10 


11 


12 


13 


14 
15 
16 


Notes to the Introduction 


For a detailed account of ‘Ayn al-Qudat’s life and times, see the introduction in Rustom, 
Inrushes of the Heart: The Sufi Philosophy of ‘Ayn al-Qudat. 

For this work, see the introduction in Rustom, Inrushes of the Heart. 

‘Ayn al-Qudat, Namah-ha, 2:459. 

For the image of Shaykh Barakah in ‘Ayn al-Qudat’s writings, see Pourjavady, ‘Ayn 
al-Qudat wa-ustadan-i i, 95-133. 

A fine presentation of his life and thought can be found in Lumbard, Ahmad al-Ghazali, 
Remembrance, and the Metaphysics of Love. 

‘Ayn al-Qudat, Namah-ha, 3:407. 

For a discussion of this text, see the introduction in Rustom, Inrushes of the Heart. 

See the introduction in Rustom, Inrushes of the Heart, and Safi, “The Sufi Path of Love 
in Iran and India,” 252-56. 

Their correspondences can be found in Ahmad al-Ghazali, Mukatabat-i Khwajah Ahmad 
Ghazaili ba ‘Ayn al-Qudat Hamadani. 

For their form, content, and relationship to Paving the Path, see the introduction in 
Rustom, Inrushes of the Heart. 

A study of this important dimension of ‘Ayn al-Qudat’s thought, which is intimately 
related to his theodicy and understanding of cosmic complementarity, can be found 
in Rustom, “Devil’s Advocate: ‘Ayn al-Qudat’s Defence of Iblis in Context.” See also 
Rustom, Inrushes of the Heart, chapter 9. 

See the findings presented in Rustom, “‘Ayn al-Qudat between Divine Jealousy and 
Political Intrigue,” and Safi, The Politics of Knowledge in Premodern Islam: Negotiating 
Ideology and Religious Inquiry, 182-200. Cf. Griffel, The Formation of Post-Classical Phi- 
losophy in Islam, 131-38 and 157-58. 

I say “for the most part” because there were other factors, both overt and subtle, which 
‘Ayn al-Qudat himself identified as additional causes that led to his execution. For 
these other causes, see Rustom, “‘Ayn al-Qudat between Divine Jealousy and Political 
Intrigue,” 67-72. 

See the texts presented in Rustom, Inrushes of the Heart, chapter 2. 

Safi, Politics of Knowledge in Premodern Islam, 194. 

For the broader question of ‘Ayn al-Qudat’s engagement with Ismailism, see Landolt, 
“Early Evidence for Nasir-i Khusraw’s Poetry in Sufism: ‘Ayn al-Qudat’s Letter on the 


Ta‘limis” and Safi, Politics of Knowledge in Premodern Islam, 176-78. 
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See the excellent English translation: ‘Ayn al-Qudat, A Sufi Martyr. 

Images of these can be found in Rustom, Inrushes of the Heart. 

See Pourjavady, “Introduction.” 

Shushtari, Majalis al-mu'minin, 4:515. 

See Arif, “Defending Sufi Metaphysics in British India: Fadl-i Haqq Khayrabadi’s 
(d. 1277/1861) Treatise on wahdat al-wujüd." 

Aladdin, “Aspects of Mystical Hermeneutics and the Theory of the Oneness of Being 
(wahdat al-wujüd) in the Work of ‘Abd al-Ghani al-Nabulusi (d. 1143/1731),” 405. 

For a translation of this work, see al-Ghazali, The Niche of Lights. 

Maghsoudlou, “La pensée de ‘Ayn al-Qudat al-Hamadani (m. 525/1131), entre avicenn- 
isme et héritage gazalien.” See also Maghsoudlou, “Etude des doctrines du nom dans 
al-Maqsad al-asna d'al-Ghazali et de leur origine théologique et grammaticale.” 

For which, see Ormsby, "The Taste of Truth: The Structure of Experience in al-Ghazali's 
al-Munqidh min al-dalal.? 

For a discussion of how tasting features in ‘Ayn al-Qudat’s worldview, see Rustom, 
Inrushes of the Heart, chapter 1. A fine survey of tasting in Sufi literature can be found in 
Hirtenstein, “Dhawq.” 

For a survey of this doctrine, which is known as wahdat al-wujüd (“oneness of exis- 
tence") in later Islamic thought, see Chittick, In Search of the Lost Heart: Explorations in 
Islamic Thought, chapter 8. A discussion of ‘Ayn al-Qudat’s understanding of the oneness 
of existence can be found in Rustom, Inrushes of the Heart, chapter 3. 

See Rustom, “Ibn 'Arabr's Letter to Fakhr al-Din al-Razi: A Study and Translation.” 

For a standard, jargon-free explanation, see Hawking, A Brief History of Time, chapter 4. 
For the divine attributes in Avicenna as being relations (nisab) and/or negations (salbi), 
and thus not ontological entities, see Adamson, “From the Necessary Existent to God.” 
For Ibn al-‘Arabi and his followers, the relationality of the divine names and attributes 
was a cornerstone of their highly influential Sufi metaphysical doctrine; see Ali, The 
Horizons of Being: The Metaphysics of Ibn al-‘Arabi in the Muqaddimat al-Qaysari, 67-91. 
Al-Ghazali, al-Munqidh min al-dalal, 111, and Niche of Lights, 36. 

‘Ayn al-Qudat, Essence of Reality, §176. 

Pourjavady, ed., Majmü'ah-yi falsafi-yi Maraghah. 

"Usayran, "Muqaddimah-yi musahhih,” 7. 

See the substantive inquiry in Purnamdaryan and Hafizi, “Nigahi ba-tashih-i Tamhidat 
pas az nim qarn." 

The subtle tensions between abstraction and concretization in the art of translating 
Islamic philosophical and mystical texts have been deftly highlighted by William Chit- 


tick in another context. See Chittick, “The Translator’s Dilemmas.” 
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In doing so I follow the line of reasoning in Chittick, Divine Love: Islamic Literature and 
the Path to God, 231-32. 
Jah, trans., The Zubdat al-Haqá'iq of ‘Ayn al-Qudah al-Hamadani. 


Maghsoudlou, trans., “La quintessence des vérités." 


a | "I duy 


The Essence of Reality 


yas, دول‎ 


دياجة 


أحمد الله ede‏ متواصلة أرعى أطراف النهار رياضها e‏ مترادفة ارد A‏ 
االرسياضها bai dob‏ آدم وخير من 5 IUE IUE‏ د صاحب 
شرعة ت الإسلام وداعي tall‏ إلى دار السلام وعلى آله المهتدين بأنوارة ales‏ 
المقتدين oth‏ 

roy‏ فهذه الامعة موسومة بزبدة الحقائق ومشقّلة GES Jo‏ الفطاء عن الأصول 
الثلاثة التي oca‏ باعتقادها GL! BE‏ وقد أودعتها مائة فصل ess‏ بنكت Ado‏ 
منكل أصل وهي عد ة كاملة الطاليين وغنبة وافية ببتاصد السالكين إلى عل اليقين. ' 
وقد دكت في الرسالة gle gl! xul‏ في مذهب السلف الصالين رضي الله 
عنهم وعن من سلك طريقهم ما لا ioa‏ عن اعتقاده العوام في تلك الأصول vl,‏ 
الذي يشن غليل ool‏ فقد أعررت عن بيانه في هذه الفصول وقد اسخرت الله عر 
وجل في pul‏ فسلط e‏ خواطر م أجد بنا من إمضائها ولولا أن ual‏ كانت في 
ذلك pel‏ القدر بي هذه المسالك فا اسخنا عبد في أمرمن أمور الدين والدنيا !لا 
سرت له فيه أسباب الوصول إلى درجة العَلياء. ' 

o ad,‏ إخواني بتوقعون ذاك مني إذ كلت uta‏ بتحصيل العم واستفادته وقد 
caf‏ طول الليل والتهار على استزادته ثم path‏ طمعهم عن ذاك بعدما أضريت عن 


g ١‏ م: من os de‏ إلى عين اليقين؛ ج : من de‏ اليقين. ؟ ج ع» م: درجته العلياء. 


In the Name of God, the All-Merciful, the Ever-Merciful. 


My Lord! Make this task easy for me and bring 
it to completion, by Your bounty. 


Preamble 


I praise God for His unceasing blessings, like lush gardens I tend during the day, 
and for His successive favors, like ponds I frequent into the night. And I invoke 
blessings upon the leader of humankind,' the best of those who have embel- 
lished the world with their beauty—Muhammad, who came with the religion 
of Islam and called both humans and the jinn to the Abode of Peace;? and upon 
his family, who were guided by his light, and his Companions, who followed 
his footsteps. 

This book is entitled The Essence of Reality and is concerned with unveiling 
the three principles of religion? in which all people, by virtue of believing in it, 
worship God. I have laid it out in one hundred chapters, and have adorned it 
with subtle points when treating each principle. It is a complete provision for 
seekers and an ample means for the aims of those traveling to the knowledge of 
certainty." In the Treatise Dedicated to ‘Ala’ al-Dawla,* which I composed accord- 
ing to the position of the righteous predecessors, I discussed what, with respect 
to belief in these principles of religion, ordinary believers cannot do without. 
In these chapters, I have sought to clearly state what will quench the thirst of 
advanced seekers. In writing them, I prayed to God to bring about what is good,’ 
and He thus imposed thoughts upon me, which I could not but transcribe. Des- 
tiny would not have led me down these pathways if there was no good in that. 
Indeed, none prays for the good to be brought about in any matter pertaining to 
religion or this worldly life but that the means for attaining its highest degree will 
assuredly be made easy for him. 

Given the fact that I had been busy acquiring knowledge and benefiting 
from it—having dedicated myself night and day to augmenting it—my brethren 


دساجة 

طلب EJs!‏ وطوت دون JUyl‏ عليه كشا فصارت نفرة القلب عنه إلى Sie‏ 
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Preamble 


had been expecting this book from me. This ambition was cut short after I 
renounced the pursuit of knowledge and broke free from it, effectively avoid- 
ing it altogether. My heart’s aversion reached a point where I thought it highly 
unlikely that I would ever one day devote myself to the trouble of laying the 
foundations for such a work, much less preparing to compose one. My heart 
was at sea with no shore in sight, an ocean where early and more recent genera- 
tions drowned with no one to protect them or to rely upon, and no one to cling 
to as their refuge. Then I saw one of my devoted supporters whose soul was 
filled with longing to scale the heights of theoretical reflection on the principles 
of religion, and to occupy the position the seeker attains on his exploration of 
demonstration. When I saw him thus in need upon the journey he had under- 
taken, I set aside a few days of my life. This caused the state of my heart to con- 
found me, but the sincerity of my friend’s request gave me the resolve to endure. 
Actually, when I prayed to God to bring about the good, His decree curtailed 
the thoughts that had been repelling me, and He enjoined this affair upon me: 
I could find no way to repel His injunction. Moreover, my heart sought solace in 
the Prophet’s statement: “Whoever prays to God to bring about the good will 
never be at a loss.”® 

I began to dictate these chapters and included an introduction, which con- 
tains an explanation of the initial reasons for their composition. I also provided 
a conclusion, which contains a discussion of certain duties incumbent upon the 
reader of this bobok—namely, that these duties be found in him—so that he may 
profit greatly from studying it. May God benefit all those who read this book, 
strengthening their inner selves with a clarity through which they can grasp and 
exhaust its meanings. For God’s blessings are like a firm handle onto which we 
can cling, and His perfection and completeness allow us to beseech His aid in 
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Introduction: The Reason for Writing This Book 


There were two important motives in this regard. 

The first motive: A group of my brothers—God grant me success in fulfilling 
the rights of their companionship and friendship, and impel me to carry out what 
He loves for me by way of camaraderie with them—suggested that I write some 
chapters in which I discuss where theoretical reflection ends with respect to the 
essence of God and His attributes, as well as faith in the reality of prophecy and 
the Last Day. They also suggested that I arrange these supra-sensory realities on 
anecklace of expressions whose terseness would please the eloquent, and whose 
wonder would amaze the reader reliant upon his own theoretical powers. How- 
ever, time threw obstacles in my way and adversity kept me from addressing 
their concerns and the goal of their aspirations. But then I resolved to turn my 
attention to explaining these most important of matters when I saw how desper- 
ately they needed this, especially with regard to faith in the reality of prophecy 
and the reality of the attributes by which the Originator of the heavens and the 
earth is described. 

I discussed prophecy and the rational premises pertaining to it in my trea- 
tise entitled The Investigations End: On the Meaning of the Prophetic Mission." 
My discussion will quench the seeker’s thirst and suffice the reader reliant upon 
his own sound theoretical powers. However, faith in the reality of prophecy is, 
at the same time, based on the knowledge of certainty” and is obtained through 
demonstrative methods. The gist of what the intellect perceives vis-a-vis the 
reality of prophecy goes back to an affirmation, in a very general way, of the 
existence of a certain something in the Prophet without at all perceiving the 
reality and essence of that thing. This abstract kind of faith is very far from that 
faith in the reality of prophecy that is obtained by the one who tastes this faith. 
Assent derived from knowledge of the reality of prophecy almost resembles a 
person’s assent to the existence of something very general in a poem, though he 
himself has no taste for poetry. Indeed, a person who is not blessed with a taste 
for poetry may nevertheless have the ability to obtain some kind of belief in the 
existence of something unique to that person who does have a taste for poetry. 
However, such belief would be far from that specific reality by virtue of which 
the person who does have a taste for poetry stands out. 


مقدّمة في بيان الباعث الأصلن على إملاء هذه المعة 
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Introduction: The Reason for Writing This Book 


I was twenty-one years old when I wrote The Investigations End. Now I am 
twenty-four. In the intervening years, God’s beginningless mercy has poured 
down on me such kinds of unseen knowledge and precious states of unveiling as 
Iam unable to explain and describe. For it is impossible to express most of this 
in a world where people articulate themselves through words and sounds. But 
I will strive to the utmost of my ability to mention some of it in these chapters, 
through the most beautiful allusions and most elegant expressions. 

The simple fact is that most of the terms discussed in this book are extremely 
ambiguous. So, whenever you encounter an expression that does not commu- 
nicate the true meaning of its usual acceptation, do not be too hasty to object; 
for I have two clear excuses here. The first is that I was primarily concerned with 
discussing supra-sensory realities at the expense of refining my words. Thus, 
other than conveying what was intended, I did not craft these words in the most 
beautiful way—though to discuss these supra-sensory realities by way of fitting 
expressions, while not rendering them unclear, is almost impossible—rather, 
it is certainly the case! The second is that I wrote these chapters for people who 
are not diverted by the ambiguity of words from perceiving the reality of their 
meanings: as a result of their abundant experience with intellectual matters, 
they have come to a point where understanding the material realm does not bar 
them from the path of intimacy with the spiritual realm.” 

The second motive: The path to God is difficult, containing as it does innu- 
merable treacherous oceans, blazing fires, lofty mountains, thunder-filled des- 
erts, and dangerous routes that confuse the eye and baffle the tongue. Every 
traveler thinks he is one of those who have arrived.” Everyone is misguided, 
except those whom God protects through His bounty and generosity so that 
they are guided along the straight path” and the true road. May God protect us 
from being deluded by a shimmering mirage, keeping us upon the path and away 
from misleading attacks until He brings us to that sweetest of drinking places: 
«Truly He is powerful over all things». 

Indeed, one area where the stalwart rationalist theologians have strayed, for 
all their cleverness, is their judgment to the effect that the highest felicity and 
the ultimate destination is to obtain knowledge of God’s essence and attributes 
through study. This is a great misjudgment, which has overcome both the major- 
ity of people who dive deeply into rational theology, and those who have mas- 
tered it, to say nothing of those distant from traveling the spiritual path. To think 
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Introduction: The Reason for Writing This Book 


that knowledge of the essence of the Beloved and His attributes is actually to 
reach Him is simply to be mired in misguidance. And whoever thinks that falling 
into the claws of a vicious predator and knowledge of falling into the claws of a 
vicious predator are one and the same has sunk deep into the abyss of ignorance! 
This is similar to remaining in a state of delusion by virtue of false opinions and 
contradictory views! Nevertheless, it is very difficult to reach what the rational- 
ist theologians claim—that is, the aforementioned knowledge of God—for it is 
but rarely given, and at unique moments. 

When I saw how things were, and found myself filled with the desire to 
remove this difficulty and unmask the truth, I resolved to write these chapters 
so that the seeker may take them as provisions for the path of knowledge and its 
byways until he is delivered from its perils. For those who vie with scholars in 
the pursuit of knowledge but do not believe that there are many goals beyond 
this goal will slip and experience great regret. Their errors will be severe and 
their mistakes will be on full display and work against them. This is because, for 
the most part, when those who believe this reach their goal and excel in their 
studies, they stop in their pursuit of knowledge and have no desire for anything 
further. This opinion spells fatal poison for those who walk the path of knowl- 
edge. But whoever has not actually experienced this cannot possibly recognize 
what I am saying! 

As I traveled this path, I investigated all forms of knowledge, both heavy 
and light, and studied that which was harmful and that which was useful, until I 
obtained what was important for my purposes. I did not turn to what was of little 
profit, knowing full well that there is much to know but little time, and that it is 
plain old stupidity to waste this time in obtaining anything that is of little benefit. 
My excuse for diving into every aspect of knowledge is clear: the drowning man 
clutches at straws, hoping for salvation. Had God in His bounty and generosity 
not delivered me from it, I would have been «on the brink of a pit of fire». This 
is because I would study the books of rational theology, seeking to raise myself 
from the depths of blind imitation to the summit of insight. But I did not get 
what I sought from these books. In fact, the foundations of the schools of ratio- 
nal theology so confounded me that I encountered all sorts of predicaments that 
cannot be recounted in this book, nor is there any benefit in hearing about them 


for most people—it will seriously harm puny minds and weak hearts. 
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Introduction: The Reason for Writing This Book 


I was totally bewildered about my situation. On top of that, it ruined my life— 
until the “Guide of the bewildered"" gave me guidance and extended His gener- 
osity toward me, bestowing aid and success. In short, after God’s bounty, noth- 
ing other than a study of the books of the Proof of Islam Abt Hamid Muhammad 
al-Ghazali revived me from my wretched state. For almost four years, I stud- 
ied his books. During this period when I was occupied with true knowledge, 
I beheld many wonders, which steered me away from bewilderment, blindness, 
error, and unbelief. Explaining this will not do it justice, for it is beyond the con- 
fines of analysis and calculation, nor is there any hope in even trying to come to 
terms with it. When I obtained my goal of true knowledge and was certain I had 


reached it, I began to recite these verses to myself: 


Alight at the dwellings of Zaynab and Rabab 


and graze, for these are the pastures of lovers! 


While I was thus encamped and my camels recovered from the voyage 
by day and night, suddenly, the eye of my insight began to open. Do not be 
deluded in your thinking: I do not mean the insight of the intellect. The eye 
of insight opened, little by little. I stood there, marveling at the obstacles that 
nearly barred me from the path of pursuing what lies beyond rational theology. 
I remained like this for almost a year without fathoming the reality of the situ- 
ation I was in during that year, until destiny brought my master Shaykh Aba 
1-Futüh Ahmad al-Ghazali, that most illustrious leader, the sultan of the path 
and the interpreter of reality, to Hamadan, my birthplace. In his service, the veil 
of bewilderment was removed from my situation in under twenty days, and in 
that period I bore witness to an unmistakable spiritual state. For the past few 
years, and even now, my sole task has been to seek sufficiency in that “thing.””” 
I seek God's aid to help me realize that thing in whose direction I have turned.”° 
Time would still be too short were I to live as long as Noah” and devote all my 
life to this pursuit! 

God bless Abt Firas, who says: 


We care not for our souls in the pursuit of glory— 


no dowry can be too high for the suitor of a beautiful maid.” 
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tpl الطايا في‎ ge قلاصي حت بتعين من أسرالزمان واللكان خلاصي‎ oles 
uet مناخ وأسمو بنفسي إلى مؤاخاة من هو أجل‎ 


7*2 T^i 5 ^24 A AW 251 Ro ۽ ر‎ 
ردا‎ C be ولا مذ‎ dz e$ 


dit ١‏ ج.ع.م؛أ: أَسْتّفْتٌ. Y‏ (لا) في ع» م ساقطة من أ. Y‏ (سأزجي) في ج.ع.م: أ: سأجري. 


Introduction: The Reason for Writing This Book 


That thing consumes me entirely, for wherever my vision alights it sees God 


there: 


His face is in every direction: 


wherever I turn, I see the 7 


May every breath that fails to increase my immersion in witnessing Him bring 


me no blessing! By God! How finely Aba Tayyib expresses it in this poem! 


We have abandoned every pleasure 
for the spearheads—now we only dally with them. 
Other hearts are prey for beautiful women, 


other fingers grasp the goblet.”* 


The person who does not regard his every breath as invaluable and does not 
strive for greatness by day and night is truly duped. Al-Müsawi puts it well when 
he says: 


If I don’t ride into danger for her, 
despising death, much less battle, 
why did I sharpen my sword, 


and why is my spear so long??? 


I ask God to grant me success and felicity from His beginningless decree so I 


can take control of my quest and fulfill my aspirations: 


Often have I despaired, only to say, 


“Despair not! The one who ensures success is generous.” 


I will urge on my camel until I am free from the bonds of space and time, and 
will make it kneel in the most exalted abode. Then I will ascend to fraternity” 


with him who is the most precious of brothers: 


Should our wishes come true—a fate most beautiful. 


But if not, then at least we enjoyed their comfort. 
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فصل ١‏ 
فالهمم VEL‏ تقف بالنفوس EI‏ دون الوصول إلى الحضرة xol‏ صل الله عليه 
Qa bey‏ كيرا SU C»‏ فيه ركامل) 
NAE vus La zu 6y‏ = 


id p‏ في أمثال ذلك يطول. 

bl,‏ أخوض في بيان الفصول وأقول ail al‏ أن بدا Sty‏ في هذه الفصول 
بعد حمد الله الذي Zoe‏ کل کاب بجده والصلاة FIM‏ رسوله وعبده تعريفك ن 
aa‏ لا Opi‏ بمطالمة هذا الكاب حق الانتفاع Ó‏ بيان ذاك مهم في نفسه 
giles‏ لك في خاتمة هذه الفصول ASTU e‏ صرت BN ply‏ من الكتاب. 


١ فصل‎ 


اعم أن المصدّقين بالسعادة الأخرويّة والطالبين لها أرعة أقسام. 

القسم ke gp: HI‏ بما جاءت بها الرسل ah Wir‏ وملاتكله 4S,‏ 
ورسله واليوم الآخر ول lata‏ في هذا الإيمان إلى بحث EG‏ جرت به عادة 
العاماء النظار وهؤلاء Y‏ يصل لهم النظر à‏ هذا o9 ud 3 S zl D‏ متهم 
بحتاج إلى شيء ما دک فيه م يجوز أن ينتفع به إذا نظر فيه للاستفادة Si,‏ النظر 
ALY 7 ET "EC‏ 

القسم الثاني : ربق من عاماء الظواهر سلكوا مسل EA oa‏ غير مرضي عند 
لحتقين Sala‏ جماءة من أرباب الذاهب في مذاهبهم وفي دلائلها Ce‏ وهؤلاء 


Chapter 1: Who Will Benefit from This Book? 


Lofty aspirations do not prevent pure souls from reaching the presence of 
Muhammad: 


Our camels brought us to Muhammad; 
now it’s forbidden for others to ride them, 

Taking us to the best of those who graced the earth— 
now they are ours to protect and hold sacred.” 


These kinds of discussions are extensive. 

Now, I will clarify something about the following chapters. After praising 
God (the one with whose praise every work commences) and invoking blessings 
upon Muhammad, His servant and Messenger, the most important thing, which 
we must first discuss in this book, is the fact that most people will not properly 
benefit from it. An explanation of this point is in itself vitally important. At the 
end of the book, I will lay out a path that will allow you to most properly profit 
from this work—that is, if you travel that path. 


Chapter 1: Who Will Benefit from This Book? 


Those who believe in felicity?? in the afterlife and who seek it are in four 
categories: 

Category 1: This is a group that believes in what the Prophets have brought, 
and thus believes in God, His angels, His Books, His Messengers, and the Last 
Day. They do not have a need for theoretical investigation in order to bolster 
their faith, as is the custom of the rationalist theologians. For this group, read- 
ing this book will basically be of no use, since not a single member of the group 
needs what is discussed in it. It is indeed possible for them to profit from it if they 
peruse it. But reading it is not important for such people. 

Category 2: This is a group of scholars who travel a path of intellectual inves- 
tigation, though that path is not the preferred way of those who have verified the 
truth.” Thus, in terms of their intellectual positions and in their proofs for these 


positions, they blindly imitate a number of leaders of the intellectual schools. 
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١ فصل‎ 

اخس عا من القسم الاؤل ولس لهم حاجة إلى النظر في هذا Leng CE‏ 
لا.ينتفعون به إن نظروا فيه Cal‏ 

القسم الشالث : فريقمن العاماء UB‏ انين يزعمون eé‏ لا يقلدون في عقائدهم 
al‏ من لخلق' Uy‏ تكن يها طريق البحث GAl Jelly fas‏ وطريقة Jya‏ 
في طلب الع أحمد الطرائق إلا أن نهم إذا قطعوا منازل الع eel lo‏ وصلوا إلى 
الكال E‏ في ما هم بصدده وغرور هؤلاء بما حصّلوه من العلوم النظرية e‏ 
ol Os rob‏ تحصيل الع الله Ses‏ وصول all‏ وهو e‏ السعادة المطلوية Sj‏ 
الواحد منهم CS‏ طول الليل والنهار على طلب Gall‏ وشهواتها وزع ói‏ ذلك لا 
يضر أمثاله ly‏ عي منه في طلب علف البعير وامتثال لأمرالله عر وجل حيث يقول 
ولا تنس تَصِيبَكَ CMT Ge‏ وهذه حماقة عظمة aes‏ الخلاص عنها إلا لمن 
3 بطبعه' عناية XD‏ وهؤلاء Cal‏ لا ينتفعون بمطالعة هذا الكاب فتراهم إذا نظروا 
فيه OSE‏ ويقولون تحن إذا لم نقلّد الأبياء من غير برهان يقوم oco Je‏ ما يقولونه 
فا بالنا نقد برهم Gl‏ فق بيتنا وبين ساثرالعوام إذا Moly bald‏ من غير بصيرة 

سواءكان نيا أوغيره وهذه مهلكة عظمة هلك فيها النظار إلا من عصمه الله بفضله 
isp‏ ما ُد 4 ونم الطربقطريق‌الظر لوم K‏ فيه Jei‏ هذه الهالك ومن رتم 
cad‏ ذلك الطريق إلا ya‏ تك الاك فهو جاهل HUGE lnc‏ ف 
Sy‏ ولا rez‏ 

القسم الراع : شرذمة قليلة يسلكون طرق ll‏ النظري p‏ فزغوا من قطع عقباته 
ومنازله لم يشف ذلك غليل طلبهم شفاء CE‏ ومن حصل له عل يقبي وضروري 
بوجود الباري lity JU‏ وبوجود صفاته فسكلت بذاك فورة طلبه فليس هو 
من القوم المشار إليهم Sel‏ فهؤلاء لا يزيدهم e?‏ في المر إلا Ge‏ في الطاب 


p ١ في عقائدهم ؛ م : في عقائدهم حقيقة أحدا من الخلق.‎ GLI (نی عقائدهم أحدا من الخاق) في ج» ع ؛أ: لأحد من‎ ١ 


يضبعه ؛ م : بصنعه . 


Chapter 1: Who Will Benefit from This Book? 


This second group is better off than the first group, but they too have no need to 
read this book. If they were to read it, it is likely that they too would not profit 
from it. 

Category 3: This is a group of rationalist theologians who claim that in their 
beliefs they do not blindly imitate a single person; for in their beliefs, they travel 
the path of intellectual investigation and demonstrative reflection. In terms of the 
pursuit of knowledge, this group’s method is the most praiseworthy of methods, 
except that when they have traversed the waystations of knowledge, they think 
they have reached total perfection in their pursuits. The delusions this group have 
been led to by the theoretical knowledge they have obtained is astounding! They 
think, for example, that obtaining knowledge of God is tantamount to reaching 
Him—that very felicity which is the purpose of the pursuit of knowledge. So you 
will see members of this group pursue the world and its desires night and day, 
all the while surmising that these pursuits will not harm people like them. And 
they will try to equate the task of feeding their camels with obeying the com- 
mand of God, since God says, «And forget not your portion in this world». 
Only those who take the beginningless solicitude for their provision can be free 
from such monumental stupidity. This third group will, likewise, derive no profit 
from reading this book. In fact, if they were to read it, you would see them clev- 
erly saying, "Since we do not blindly imitate even the Prophets in the absence 
of demonstrative proof to establish the veracity of their statements, why would 
we blindly imitate someone else? For what difference would there be between 
us and all of the simple believers if we were to blindly imitate anyone— be it a 
Prophet or someone else— without insight?" This is a grave danger wherein 
the rationalists perish, except for those God has protected out of His bounty. 
«And how few they are!»?? The best of methods is the method of theoretical 
reflection, so long as it does not present dangers like these. To think that you can 
travel this path and not be harmed by these dangers is sheer ignorance. Those 
who do think this will on their journey come to know the reality of what I have 
said, and their pursuit of knowledge will be of no benefit. 

Category 4: This is a small group that travels the path of rational theology, 
but whose thirst is not completely quenched once they have traversed the path's 
steep ascents and waystations. Those whose passions subside when they have 
obtained certain and necessary knowledge of the Maker and the existence of His 
attributes basically do not belong to this group, for the group's bewilderment in 
knowledge of God only increases their resolve to pursue this knowledge, their 
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فصل ۲ 

SIG,‏ مزيد الاستبصار CLS,‏ ما وراء الط yy Sally‏ كشن ذوقِ oa.‏ به 
ele‏ 3 وهم call‏ ينتفعون بهذا OE‏ ومطالعته by Pu‏ تصدق GE)‏ 
في إملاء هذه الفصول إلا لأجلهم OIE‏ أكون عرضة لقول الشاعر (طويل] 


Me pam Yu‏ وان مات ج رع ale‏ ايه 


واه تعالی بنفعهم ellas‏ بحت ولا Jus dat‏ عل وعليهم بفضله وجوده. 


Y فصل‎ 


ee أهملوه وم غضم‎ LSS الکاب بل أقتصرعلى‎ a S لا اطول‎ Gb eet 
a عالم من عوال لا‎ GÍ وحقيقة البوة وبيان‎ SAL فيه غاية الاتضاح كل الله‎ 
تجد في‎ "6 MEN تاهت فيها عقول‎ DILI العقل الوصول إليها وغير ذلك من‎ 
لها إلا أن‎ oe القول فيها غاية التحقيق فلا‎ de المسائ التي‎ Gb تفصيله‎ CEI 
في هذا‎ LSI السالة التي‎ e p أثناء الكلام غير مقصود»‎ gles يبي ذلك‎ 
أوردت ذلك لغرض مهم م وهوآن يقابل ما آدکه‎ ul, e» الفصل في إثبات الموجود‎ 
إلى‎ oily pul قول‎ OK أله هل يُنصوّر أن‎ natty ÍI في‎ St call k 
AY pl اتحقيقمنه‎ 

Jal p‏ انظرحتقوا القول في تلك MLM!‏ من وجوه كثيرة AS‏ ضلوا فيه عن 

سواء السبيل dolo‏ على وجوده أعني على وجود القديم من طريق النظر في SH‏ 


US ج: كفا ما؛ م:‎ dig GI) ١ 


Chapter 2: A Proof of the Eternal 


longing to augment their insight, and their quest for what lies beyond knowl- 
edge and the intellect. I am referring to unveiling through tasting, by which the 
Real’s elect are singled out. It is this group that will properly benefit from study- 
ing this book. My desire in writing these chapters was for their sake alone, fear- 


ing that the words of the poet would apply to me: 


What good is there in a man whose life does not benefit his people, 


And whose kinfolk do not even mourn his death??* 


May God benefit this group in studying this work, as He loves. And may He, by 


His bounty and generosity, make it a tribulation neither for me nor for them. 


Chapter 2: A Proof of the Eternal 


I do not mean to make my book overlong by discussing the rationalists’ exposi- 
tion of the topics under investigation, nor the extensive demonstrative proofs 
they have employed. Rather, I will restrict myself to discussing what they have 
disregarded and matters they are not entirely clear on, such as God's knowledge 
of particulars,? the reality of prophecy, and the fact that it is a world incon- 
ceivable for the intellect to reach, and other issues that have stymied their intel- 
lects, and that are explained in detail throughout this work. I will not broach 
those issues in which their statements have been entirely correct, except as may 
happen to arise in context. Such is the case with the issue I am going to discuss 
in this chapter concerning the proof of the Eternal existent.?5 I only go into this 
for an important reason— namely, to compare my discussion of the issue with 
all the discussions in their books, thus addressing, in all fairness, whether or not 
my statements are to be considered more succinct and closer to the truth than 
these statements. 

The rationalists have spoken correctly on this issue in many cases, but most 
of them have strayed from the right way,” just as those who have tried to prove 
its existence—I mean, the existence of the Eternal—by means of speculating 


about motion. For, even if this is a clear approach and adequate to the purpose, 
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فصل ۲ 

فان ذلك وان کان Bl, Bb‏ وبالمقصود Gly‏ فسلوكه يطول ويحتاج ad‏ إلى إتقان 
مقذمات es e‏ من يساك ill s Ja‏ فم لست ANIK‏ في SH‏ 
فيه فوائدكيرة SA,‏ أقول انه مستنغنى عنه في تلك IL‏ منحيث ذاتها وقد $$ 
الإمام جة الإسلام Atal‏ رضي الله عنه في af‏ الموسوم بالاقتصاد في الاعتقاد 
Gj‏ منعش رأوراق في cal out‏ ولتمري il‏ کان معذورا في ذلك فان کابه هذا 
على Slee‏ الكلام وان کان أك aa‏ فيه gem Ue Gie‏ عليه كنب المتكامين 
وكير من سواه سودوا Bly gl‏ في تلك CALM‏ هو مشهور عند العاماء وذلك فضول 

PST fi» الج د الذي‎ ale Jans القديم أن‎ oll في‎ gall as 
الموجود‎ OY وذلك‎ XU Sel في الوجود موجود‎ OSU لولم يكن في الوجود قديم‎ 
ما ليس لوجوده‎ Sly إلى ما لوجوده بداية‎ gel حاصرة إلى الحادث والقديم‎ ei 
حادث إذ ليس في طبعة الادث أن‎ Teel S بداية فلو م یکی في الوجود قديم لم‎ 
له بداية‎ jas. واجب الوجود والواجب بذاته لا‎ OK الموجود بذاته‎ OB يوجد بذاته‎ 
Sal بالشرطن الممتصل ليكون‎ Jal fal بلقبه‎ Gla من هذه الكامات قياس‎ 32 
أسهل على البتدي الذي م يقو بعد على إدراك الحقائق المعقولة فيقال لوكان في الوجود‎ 
Sus موجود لزم بالضرورة أن يكون في الوجود قديم فهذا أصل يقبي لا يحصو أن‎ 
يقبي‎ 9 ay OE وهذا أصل‎ GES فيه أحد من الخلائق. ثم يقال والوجود معلوم‎ 
وعد ذاك ينه من الأصلين الثابتين وجود موجود قديم بالضرورة وهذا هوالاستدلال‎ 
SEY على القديم من طريق الوجود ولا صور أن 0 وراء هذا الييان بیان لا في‎ 
ولا فى التحقيق.‎ 

وعد ذلك فلابدٌ لك من Call‏ عن صفات هذا z‏ الذي ست وجوده a‏ 
البرهان الضروري Os‏ ينبني أن OS‏ هذا القديم وذاك مشهور Sy‏ به 
gt‏ وليسهذا لكاب ما JF‏ بيان جميع ذلك فلكل مقام Ja‏ مخصوص JAL‏ 


Chapter 2: A Proof of the Eternal 


traveling this path will nevertheless be drawn out and require the establishment 
of premises with which those who travel along the straight path?? can dispense. 
To be sure, I do not deny that there are merits to speculating upon motion, but 
I maintain that it can be dispensed with on the very issue of proving the exis- 
tence of the Eternal. Indeed, in his book Moderation in Belief, Imam al-Ghazali 
has devoted roughly ten pages to proving the Eternal? By my life! He can be 
excused, for this book was written using the methodology of rational theology, 
even though most of what he says in the book far surpasses what the scholars 
of rational theology include in their books. Scholars are well aware that many 
people besides al-Ghazali have wasted ink over this issue. But such excesses can 
be dispensed with. 

Certain truth?" in proving the Eternal lies in demonstrating it by way of that 
existence which is the most general of things, for if there were not an Eternal 
in existence, there would, fundamentally, not be an existent in existence what- 
soever. This is because existence is divided into that which encompasses the 
originated and the Eternal—that is, into that whose existence has a beginning 
and that whose existence does not have a beginning. If there were no Eternal 
in existence, there would, fundamentally, not be that which is originated, since 
it is not in the nature of that which is originated for it to exist by virtue of itself. 
Indeed, that which is existent by virtue of itself is the Necessary Existent.“ And 
that which is necessary in itself cannot be conceived as having a beginning. 
From these points a demonstrative proof—referred to by logicians as a “con- 


ditional” *” 


—emerges to make the point easier to comprehend for the beginner 
who is unable to apprehend intelligible realities. Thus, it can be said: (1) “if there 
were an existent in existence, it would necessarily entail that there be an Eternal 
in existence.” This is a certain premise: it is inconceivable for anyone to doubt it. 
Then it can be said: (2) “existence is clearly known.” This is the second premise, 
which, like the first, is certain. Thereafter, (3) the existence of an eternal exis- 
tent necessarily follows from these two firm premises.** Such is the demonstra- 
tive proof of the Eternal by way of existence. Be it succinct or extended, further 
exposition is inconceivable. 

Next, you must investigate the attributes of the Eternal—whose existence has 
been affirmed by way of necessary demonstrative proofs—and how the Eternal 
must be. This type of investigation is well known, and books are replete with 
it. But my book does not permit an explanation of all this. For to every context 


there corresponds a specific mode of discourse, and the motive of my book is to 
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فصل ۲ 
من هذا GBI‏ بان أمرهوأشرف من العلوم العقيية فلا نطول بذكها فاع الآن gis‏ 
ol‏ ما انتهى نظرالنظار نيه إلى هذا SL‏ من الوضوح ذالغالب عل أن لا أتعرض SI‏ 
في هذه الفصول إلا اذا احيّمت إلى ذلك فى شيء ما وراءه. 


فصل * 


لا شك عند ذوي البصائر النافذة في جب الغبب وسرادقات الملكوت في وجود 
معنى صدرعنه الوجود Je‏ الوجوه وهو الذي ee jé‏ خاريج الب في لسان 
المرب بقولهم الله تعالى وأعني بذوي البصائرمن يدرك وجود ذلك Gall‏ من غير 
مئذمة Cade‏ هو Ja jal Sle‏ وذاك rity Qus gall‏ عن أن بطم نو 
حقيقته نظرناظرسواه وسجانه عن أن يطمع طامع في جوازة ذلك فهو yell‏ بذاته 
لا عن ذاته. 

فذاته ونفسه هي التي اقتضت هذا ell‏ على TE Ult‏ الشمس بذاتها تقتضي 
في كال سلطنة' إشراتها أن تكون متعرزة عن أن تمعد إليها أبصار الحفافيش 
COLA ET disp‏ . ومن all‏ المس Js‏ إذنه وكمه النائض المقتضي الإذن 
لا Viel‏ أحد من البشرعلى ضرب مثل له OS‏ لا eos‏ ضرب الثل في dix‏ 
إذ طلس fr AES‏ فالشمس في الثال الذي ضريناه ليست IEF‏ المقصود 
نها لا تقتضي بذاتها لا تم ولا غيره GY‏ وجودها مستفاد من pa‏ جميع 
صفاتها ولس في الوجود موجود له A. Ob‏ لها حقيقة الوجود سوى الواحد التَهّار 
الذي هو متنزه عن کل كال يدرك yl LII‏ فضا عن نقصان AK.‏ فيه 


١‏ (سلطنة) في Vee‏ سلطانها؛ ع : سلطان. 


Chapter 3: God’s Transcendence 


explain a matter nobler than the intellectual sciences themselves. So we will not 
prolong the book by discussing these things. You should keep in mind that in 
these chapters I only draw on supremely clear theoretical reflection when I need 


to cite it in order to launch into something beyond it. 


Chapter 3: God’s Transcendence 


For those who have insight that penetrates the veils of the unseen and the can- 
opies of the spiritual realm, there is no doubt that there exists a supra-sensory 
reality from which “existence” emerges in the most perfect of ways. Outside of 
these veils, this supra-sensory reality is what is called “Allah” in Arabic. By “those 
who have insight” I mean people who perceive the existence of this supra-sensory 
reality without rational premises, unlike the rationalists. This supra-sensory real- 
ity is too exalted and holy for the gaze of anyone other than it to turn toward its 
reality." Glory be to Him that anyone should even desire permission for this! 
For He is totally unapproachable by others in His essence, but not by Himself. 
His essence and self are what demand this unapproachability of others, just 
as the sun in its essence demands, by virtue of its sheer splendor, that it be unap- 
proachable by the sight of bats: «And to God belongs the loftiest similitude»;** 
and among His signs is the sun.“ But for His permission and the abundant gen- 
erosity demanded by it, not a single person would have the audacity to liken 
Him to something. How could it be otherwise, since likening Him to things is 
impossible in any case? «There is nothing like Him».*” The sun to which we 
likened God does not adequately address our aim, for, in its essence, the sun 
demands neither unapproachability by others nor anything else. This is because 
the sun's existence—along with all of its attributes—is derived from something 
other than the sun. Indeed, in existence there is no existent with an essence that 
necessitates the reality of existence other than the One, the Paramount, who is 
far above every perfection attained by the Prophets and the angels in His prox- 
imity, let alone the deficiencies imagined by those with weak insight—those to 
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Chapter 4: Categories of Existence 


whom the Eternal has alluded as uttering and thinking «ugly thoughts about 
God; upon them is an ugly turn!»*8 

On the subject of the general inaccessibility of God's essence, He says in His 
book, «Glory be to your Lord, the Lord of might, above what they ascribe». 
On the subject of the perfection of God’s generosity and the height of His 
solicitude for His servants, He shows them great affection and tenderness and 
declares Himself far beyond any deficiencies. He says, «He begets not; nor was 
He begotten»,°° and He takes «neither consort nor child»? In the eyes of the 
recognizers, He is far above even the perfection that people can perceive, much 


in the same way as, according to the ignorant, He is far above all imperfection. 


Chapter 4: Categories of Existence 


It is God who is the source of existence in all the diversity of its genera and spe- 
cies. Existence divides into general categories, which take in all existents, such 
as its division into the eternal and the temporally originated, the perfect and 
the deficient, and the one and the many. And among existence’s general catego- 
ries is its division into existents that are self-aware (namely, that which is alive) 
and into existents that are not self-aware (namely, that which is not alive). Each 
of these two categories of existents can be divided into diverse categories from 
numerous standpoints. The first category of existents—namely, those that are 
self-aware in their perception—divides into things that only perceive what con- 
forms to their natures, and things that perceive both what precludes and what 
conforms to their natures. The category of existents that divides into things that 
are not self-aware divides, for example, with respect to color: white, black, and 
so on. It also divides into other categories with respect to other things. An expla- 
nation would be extensive and a distraction. So let us leave it and turn to our 
intended goal. 

When the relation of some existents to the category of existents that perceive 
both what conforms to and what precludes their natures is considered, they 


divide into good and bad with respect to that relation only. That which conforms 
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Chapter 5: Divine Names 


to the faculty of perception is good in relation to that faculty as long as its per- 
ception conforms to that faculty. But when the relationship between the two 
changes, its perception will no longer conform to that faculty; rather, its percep- 
tion will be a detriment to that faculty and will be bad in relation to it. This is 
why, in relation to two perceivers, it is possible for one thing to be good and bad 


at the same time. How true then are the words of the one who said: 


One man’s tribulation is another man’s treasure.” 


Chapter 5: Divine Names 


God, who is the source of existents in all their diverse categories, has many names 
in relation to these categories. And these names would be virtually countless 
were an aspirant to try to enumerate them all. God has a “name” from the stand- 
point of His relation to each existent that comes about from Him. The names He 
gave Himself in His noble Book and which were expressed by His Prophets, and 
those by which He has come to be named by people, are restricted. These words 
might need more explanation and clarification for the weak-minded, so I will 
now bring down the walls of obscurity. 

When God's essence is considered insofar as it is the source of the category 
of existents that perceive both what conforms to and what precludes their 
natures, and, alongside this, when we consider the relation of this category of 
existents to something that both conforms to and precludes their own natures 
(insofar as it does conform to and preclude them), we have two names for the 
source—namely, Harmer and Benefiter.? In terms of perception, a thing can 
neither harm nor benefit an inanimate object. But if its form can be nullified by 
a thing, then that thing is what “harms” its form. At any rate, in their original 
and common usage, “harm” and “benefit” only apply to that which has percep- 
tion. Their application in everyday speech to other things occurs through trans- 
mission in language. And words transmitted in language are numerous and far 
too well known to need any explanation; for consideration need not be given to 


words when their meanings are evident. 
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Chapter 6: Divine Attributes 


You might say, Harmer and Benefiter denote two attributes, so how can we say 
that they are both names? And can it be said that God’s attributes are His names, 
or is there a difference between them? When we look at it from the perspective 
of the intellect,** the difference between a name and an attribute is apparent, 
for they both differ in their meanings. "Name" is a term linguists use to denote a 
referent irrespective of the attributes it has. "Attribute" is the opposite. It is like 
when the name "stone" denotes its referent irrespective of its being hard or soft. 
For "hard" and "soft" are attributes that are only ascribed to two specific quali- 
ties found in stones and similar objects. This is the plain truth when we look at 
things from the perspective of the intellect. 

But when we look at it from the perspective of revelation, we find that God 
says, «To God belong the most beautiful names; so call upon Him by them»? 
As such, “the Gentle, the Aware,” and “the All-Merciful, the Ever-Merciful" are 
included among these names. Apart from the name “God,” it appears that God 
does not have a name that can denote the reality of its referent irrespective of 
some of His attributes. Thus, for Him the name *God" functions as proper names 


do for others. 


Chapter 7: The Divine Names Are Relations 


If you think clearly about it, you will come to know that all the attributes God 
gives Himself or that are given to Him by others are from the standpoint of His 
relation to some or all existents. Further light will be shed on this later. It very 
much appears to be that the word "God" as a proper name is used so as to denote 
that Existent Being who is the ultimate end of the traveler's gaze. It is like travel- 
ing along the path of sensory existence to intellectual existence, with the travel- 


ing coming to an end when the doors of the spiritual realm? are opened up. 
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Chapter 8: Necessity, Contingency, Impossibility 


When immersion in the oceans of the spiritual realm is over, the traveler seizes 
the pearl of divine unity and then coins an intelligible proper name in order 
to denote the pearl—not from the standpoint of its relation to an existent that 
emerges from it, but from the standpoint only of its essence, insofar as he sees 
it as an existent. 

The name “Eternal” is given to this pearl only with respect to its difference 
from other essences, which need a cause to bring about their existence. Like- 
wise, if you look at the names “the Living” and “the Real,” you will come to real- 
ize that they are used with an eye on the death and unreality of something else.” 
When it comes to the name that functions like a proper name for Him,?? you will 
find no aspect of this therein. A forced explanation of this name may be offered, 
involving all sorts of silly derivations discussed by the grammarians and scholars 
of morphology in their books. I have no time to be distracted with commenting 
upon these flawed derivations. Indeed, time is too precious to be wasted on this 
kind of thing. This book would also not allow it, as this would conflict with its 


concise treatment of such topics. 


Chapter 8: Necessity, Contingency, Impossibility 


The existence of every contingent is necessitated by the Eternal. It is in this way 
that God’s custom proceeds in the material realm and in the spiritual realm: 
«and you will find no alteration in God's custom».?? Whatever is not yet brought 
into existence can be considered "impossible in existence"—that is, impossible 
through another, but not impossible in itself: the impossible is not yet destined 
to exist. And, as long as something is not yet destined to exist, the beginning- 
less power will not bring it into existence. Here is an explanation of this point: 
the cause of the existence of existents is God, who is the Existent. And there is 
nothing to prevent the existence of the causer vis-à-vis the cause except for the 
absence ofa certain condition: for the existence ofthe conditioned with the non- 
existence of the condition is impossible. But whenever the conditions for contin- 


gents are to be found, the beginningless power will necessarily bring about their 
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Chapter 9: Why Did God Effectuate Existence? 


existence. So long as the impossible lacks a certain condition, it will not become 
a contingent existent. Once this is realized, you should then know that every 
existent is a necessary existent, either in itself or through another. And every 
nonexistent is impossible in existence, either in itself or through another. 
Therefore, the opposing ends of “the necessary” and “the impossible” con- 
join, with nothing to separate them. However, contingency is a barrier that sep- 
arates them, although it fundamentally has no reality, like an imaginary point 
positioned on a straight line. Or, contingency is like a barrier of time between 
past and future, where the furthest end of the past conjoins with the nearest 
end of the future. The point at which they conjoin has no reality except in our 
imagination. Thus, if you position an imaginary point on a linear stretch of time 
going from past to future, you will find that nothing to separate the past from 
the future remains on the time line, serving as the real barrier that separates the 
past and the future—namely, the point in your imagination that you positioned 


on the line. 


Chapter 9: Why Did God Effectuate Existence? 


The thought may occur to you, “Why did God effectuate existence? Is it because 
of a motive on His part?”—which is impossible!—or, “Did He effectuate exis- 
tence for a different motive” ?—which is also impossible, except by way of pure 
nature, though God cannot be described in that way.” This question has per- 
plexed many scholars, and is the very thought that occurred to the Prophet 
David, since he said, “O my Lord! Why did you create the universe?” God 
replied, “I was a Hidden Treasure and I loved to be recognized.”™ That to which 
God alluded in saying “I loved to be recognized” is what demands the effusion 
of existence from Him. However, only the recognizers can conceivably compre- 
hend this meaning. 

The role of the intellect is simply to demonstrate God’s existence by way of 
the existence of existents, and then to realize beyond doubt that God knows 


particulars. For when the intellect realizes the dependence of all existents upon 
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Chapter 10: The Face of God and Existents 


Him, and subsequently realizes His knowledge of particulars, it will become 
clear beyond doubt that the effectuating existence of the Necessary, given His 
knowledge of this, is a necessary attribute of His essence, just as eternity, for 
example, is a necessary attribute of His essence. And just as it is impermissible 
for the Necessary to not be eternal, so too is it impermissible for Him to not be 
the origin of the universe. Thus, to ask “Why is He the source of existence?” is 
like asking “Why is He eternal?” Were the Necessary not eternal, He would not 
be necessary. Likewise, were He not the source of existence, He would not be 
necessary. He who realizes the dependence of existence upon Him will inevitably 
say that God’s effectuating existence is one of His attributes. We can thus say that 
if this attribute necessarily exists for God, then the question “Why is this attri- 
bute attributed to God?” is folly. For this would be like asking why God is eter- 
nal. If the attribute of effectuating existence does not necessarily exist for Him, 
it would be an accidental attribute, external to His essence. And accidents are 
contingent upon causes, while the Necessary, by virtue of His essence, cannot 


be contingent upon things. If it were otherwise, He would not be the Necessary. 


Chapter 10: The Face of God and Existents 


Each originated existent that there is is effectuated by divine power—if it were 
not, it would not exist. The source of existence is powerful, so each existent is 
effectuated by divine power, which means it is desired into existence—if it were 
not, it would not exist. Thus, the source of existence desires. Each existent has 
some kind of relation to the Necessary. And it has—I mean the Necessary— its 
face turned to each existent. Each existent is thus present with the Necessary, for 
the Necessary looks at each existent, face-to-face. Whatever is not present with 
the Necessary is nonexistent, because the Necessary does not turn its face to it. 
Were it not for the face ofthe Self-Abiding, no existent would have existed at all. 
This is like the general observation, “Were it not for the face of the sun, which 
sustains the existence of its rays spread over the world, none of the rays would 


have existed at all.” Since the Necessary has its face turned to each existent, 
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Chapter 11: God’s Infinite Knowledge 


it necessarily follows that He knows each and every tiny speck in existence. This 
is the intellect’s limit in its upward ascent, for it has a relation to the Necessary 
only with respect to each thing that it sees as necessary for the Necessary, as a 
result of seeking to prove it through existents and their attributes. It is the same 
when you see the intellect seeking to prove, through existents and their contin- 
gency, God’s eternity, power, desire, and knowledge. The intellect is unable to 
perceive what is beyond this. 


Chapter 11: God’s Infinite Knowledge 


The relationship between each thing in existence and the expanse of God’s 
beginningless knowledge is like the relationship between nothing and the infi- 
nite. Through their insight, the recognizers perceive this statement as verified 
truth. Thus, it is impossible for them to doubt it, much as rational people natu- 
rally perceive that the whole is greater than the part, and that the existence of 
something simple is logically prior to something composite. For them, such per- 
ception is certain and entirely uncontaminated by doubt. Even though this is so 
clear to rational people, animals cannot perceive it because they do not have the 
senses appropriate to this kind of perception. Likewise, rational people devoted 
to the scope of the intellect—which they are unable to transcend—cannot per- 
ceive the meaning of our statement to the effect that the relationship between 
each existent and God’s knowledge is like the relationship between nothing and 
the infinite. Thus, they are perplexed and at a loss in understanding how God’s 
knowledge of particulars works, conjecturing that a change in His knowledge is 


a concomitant of change in any of these particulars.” 
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Chapter 12: Knowledge Is a Divine Attribute 


One of the wonders of the Qur’an’s verses is God’s statement, «Then We will 
recount to them with knowledge, for We are never absent»,°* which makes one 
aware that each thing is present to Him, and that He is with each thing. This 
is why nothing evades His knowledge. As for His statement, «He embraces all 
things in knowledge», the use of “embrace” alongside “knowledge” is simply 
wondrous. What it means is that existents are derived from God’s knowledge, 
and that His knowledge encompasses each thing, as He says, «God embraces 
all things in knowledge». The truth is that God is the many and the all, and 
that each thing apart from Him is one and particular. Indeed, everything other 
than God is only “particular” and “one” insofar as His all-ness and many-ness 
accompany it. Now, take for this discussion, which is obscure in itself, the fol- 
lowing simile that accords with the extent of your blindness! Though the sun is 
one, the rays that emanate from it are many, but it is actually correct to say that 
the sun is many and its rays are one. If knowledge derived from the existence of 
known things can be called *knowledge" (namely, human knowledge), why can 
the divine attribute that is the fountain of all existents not be called knowledge? 
The truth is that it is the only thing to which the word “knowledge” can apply. 
In the view of the recognizer, when the word is used but not applied to this 
divine attribute, it is completely metaphorical, deployed with maximal license 
and in a purely homonymous manner with respect to the way things really are 
(even if scholars have decided to ambiguously apply the word “knowledge” to 
both God's knowledge and human knowledge). 

It is as if those who say that God does not know particulars—exalted is He 


above what they say! 


—have arrived at this belief from the perspective that God 
sees particulars as subject to past and present. They think that change in particu- 
lars necessarily entails change in God's knowledge of them, which is stupidity in 
the eyes ofthose who have verified the truth. This is because time is a part of exis- 
tents as itis an expression ofthe measurement of motion, and motion is one ofthe 
specific attributes of bodies. And it is well known that bodies belong to the lowest 
category that exists in God's beginningless knowledge. All existents—be they 
noble or lowly—are derived from this beginningless knowledge whose existence 


is not dependent upon the existence of anything. Rather, the existence of each 
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Chapter 14: A Glimpse at the Stage beyond the Intellect 


thing is dependent upon its existence! Since time is a part of existents, as has been 
shown, how can it be said that, from the change that takes place among some exis- 
tents, there must also be change in God’s knowledge? This could only be the case 
if His knowledge were dependent upon the existence of existents, as is the case 
with human knowledge. But since God’s knowledge is not like that, why would 


change in particulars entail change in the knowledge that encompasses them? 


Chapter 13: God’s Knowledge Is Changeless 


Whoever thinks that a change in the sun’s rays, because of an obstacle that veils 
the earth’s capacity to receive them (such as a cloud, for example), requires 
that there also be a change in the attribute which is the source of these rays, 
«has gone very far astray». By my life! The sun can change and its rays can 
change because of that change. But what I have supposed above is that when 
there is a change in the sun’s rays, it will have occurred as a result of an obstacle 
that veils the earth’s reception of sunlight. I did not say that an obstacle will 
obstruct the emanation of light from the sun. Being what they are, the sun’s attri- 
butes cannot change on account of an obstacle. So an obstacle can only obstruct 


the earth’s reception of the light emanating from the sun. 


Chapter 14: A Glimpse at the Stage beyond the Intellect 


In itself, the sun is perfect by virtue of the power of its radiance: it is not depen- 
dent upon something else to achieve this perfection. The sun faces a body, its 
rays shine onto it, and its effect reaches it; to think this is a perfection belonging 


to the body is a sad mistake. This can never be the case! The perfection of each 
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Chapter 15: The Inability to Comprehend God’s Knowledge 


illumined body lies in its facing the sun such that it obtains, in some measure, 
a part of the perfection of the sun’s radiance. It is impossible and can never be 
the case for the sun to face a body in order to obtain a perfection that belongs 
to that body! 

In terms of general observation, the foregoing example lucidly conveys an 
understanding of the point at hand. And for the people who have deep insight,” 
this example gets to the heart of the matter. Yet the insight of the intellect is very 
far from the reality contained in the meanings of these expressions. Perceiving 
their meanings only belongs to a stage beyond the intellect. When something of 
this stage is in your soul, your thirst would simply not be satisfied even if all of 
the intelligibles were to pour down upon you all at once. As a hungry person will 
not be satisfied by water and a thirsty person will not be satisfied by bread, so 
too will the apprehension of intelligibles not satisfy the quest of the recognizer 
singled out by that stage beyond the intellect. 


Chapter 15: The Inability to Comprehend God’s Knowledge 


The relation of all existents to God is one: past, present, and future are all equal 
in relation to Him. Existents have order when you look at them rationally. Some 
precede others, just as the simple logically precedes the composite. However, 
when existents are ascribed and attributed to God, their relation to Him is equal. 
For «He embraces all things in knowledge»."? That is, were it not for His knowl- 
edge of the existence of each thing, it would not exist. So that which exists and 
that which does not exist equally apply to His all-encompassing knowledge, 
which is beyond human understanding (let alone human perception): intellects 
are annihilated before they can behold His reality and their faculties obliterated 
before they can attain even a trace of it. For human knowledge is utterly dissimi- 
lar to His knowledge, just as the sun’s rays are utterly dissimilar to its essence in 
the realm of sensory images to which the vision of ordinary people is confined.” 
How can it be otherwise, seeing that God’s beginningless knowledge existed 


before time and before all existents, just as it exists right now? It is not for our 
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weak minds to perceive God’s knowledge of particulars as it should be. But they 
can perceive their own incapacity to perceive it," just as sense-intuition can per- 
ceive its incapacity to perceive the reality of an existent that is neither internal 
nor external to the world, and neither conjoined to nor separated from it. 

It is impossible to express the reality of God’s beginningless knowledge by 
means of a formal method of knowing except through an established expression 
that conveys a meaning distinct from the meaning intended in that context. This 
is why the human intellect and understanding are confounded by God’s begin- 
ningless knowledge, much less able to perceive it. Thus, those constrained in 
their aspiration, intellect, and knowledge vis-a-vis perceiving God’s beginning- 
less knowledge should come to terms with their incapacity and inabilities but 
should repeatedly employ their rational powers in trying to comprehend it, for 
a door might be opened up. They should ask for God's assistance to attain what 
will free their hearts of the obstacles that prevent true perception. They should 
not be too hasty to deem this as false, let alone suspend judgment over it. This 
was a belief held by one group for some years about God’s eternal knowledge 
that accorded with the belief of the rest of the misguided. But then God guided 
them with His light, as a blessing from Himself out of His generosity, without 
them deserving it or meriting it. May God continue to help them to recognize 
the incapacity of their intellects in perceiving divine matters! 

Whoever desires that his knowledge and intellect encompass the reality of a 
knowledge that existed before the cosmos and even before a “before,” a knowl- 
edge which is the cause of the existence of existents, and which encompasses 
the totality of things so completely that no kind of encompassing that is beyond 
it can be conceived, would be asking camels to lay eggs, or trying to grab hold 
of the stars, and would truly have lost his mind. Such a person should be con- 
sidered by the learned as mad! Our intellects are even less capable of perceiving 
God’s beginningless knowledge than ants, or, rather, than inanimate bodies are 
able to perceive our knowledge—in fact, by many degrees less capable! The rela- 
tionship between God’s knowledge and our knowledge is like the relationship 
between His power and our power, since it is impossible for our power to create 
a thing—that is, to bring it into existence from nothing. But that is not impos- 
sible for God’s beginningless power because He is «the originator of the heavens 
and the earth» ?—that is, He is the one who brought them into existence and 
created them from nothing. In this vein, with respect to our knowledge, it is 


impossible for a known object to change without necessitating change in our 
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Chapter 15: The Inability to Comprehend God’s Knowledge 


knowledge. This is because our knowledge is derived from what is known; but 
this is not impossible with respect to God’s knowledge, upon which the exis- 
tence of every existent depends. Indeed, when the intellect initially perceives 
that there is a difference between divine power and human power but does not 
perceive a difference between divine knowledge and human knowledge, it will 
get lost in its judgments, thereby falling into this captious question and getting 
caught up in this intellectual trap.” 

God is above the intellect and encompasses it, so how is it conceivable that 
the intellect should encompass Him and His attributes when the part can never 
encompass the whole? The intellect is one of the tiny specks of existence effectu- 
ated by God. We have already stated that each existent has absolutely no relation 
to the embrace of God’s beginningless knowledge, so how is it fitting for the 
intellect to desire to perceive it? To be incapable of understanding the percep- 
tion of this incapacity is due to ignorance and insufficient preparation. And this 
incapability goes back solely to the constrained capacity of the intellect. 


I am tasked with carving rhymes from the source— 


what do I care if animals cannot comprehend?” 


Glory to Him who sent Muhammad to all people and spoke the truth through 
him! «Wherever you turn, there is the face of God. God is all-encompassing, 
knowing»."5 If the Qur'an contained only this verse, it would have been testa- 
ment enough to the ignorance of those who oppose and deny that God's begin- 
ningless knowledge encompasses particulars. How could it be otherwise, given 
that every single letter serves as a testament to their blindness? Alongside 
the mention of knowledge, in the verse God mentions the divine attribute of 
"encompassing" and highlights it by saying, «Wherever you turn, there is the 
face of God».”’ This is a subtle but clear allusion to the effect that each existent 
has some kind of relation to God's face, without which relation the thing would 
not exist. So God is face-to-face with it in that His face is turned toward it. This 
is what is meant by God's knowledge of particulars. 
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٠١١ فصل‎ 


ما دمت تطمع في التصديق بحقيقة الط QI‏ من طريق القدّمات cb‏ بهد wo‏ 
تضرب في حديد بارد Ul,‏ التصديق NC‏ على ظهور نور في الباطن 
ينشرح به صدرك s‏ له حوصلتك فتدرك بذاك Sl gl‏ الله لا شبه ade‏ ع 
Sd!‏ ونقطم عند ذلك طمعك عن الإمان الستفاد من طريق الع A‏ يق أله ما 
م يظهر ذلك النور في الباطن لا يُنصوّر لأحد أن يمن بصفة العم وسائرالصفات 
s OLY >‏ الإيمان أن تدع C adl‏ في الصفات DI‏ وتدع الطمع في 
التصرّف ومالم تصركذاك فلا تطمع في حقيقة الإيمان وهذا النورالشار إليه يظهر 
في الباطن عند ظهور طور وراء العقل ولا Sued‏ وجود ذلك فوراء العقل أطوار 
كذرة وكاد أن لا يعرف عددها إلا الله ع وجل Bly‏ ما يُدرك في هذا الطور مدركات 
بحتاج في إدرآكها إلى الاستدلال بالمقدّمات spall‏ لا بحتاج إلى الاستدلال في 
إدراك المبصرات SU‏ هو الذي لا Ke‏ من إدراكها إلا من Je‏ قالاستدلال 
عليها م لواستدل بال مس على وجود المبصر lily‏ ما وراء الوجود من حقيقة اللون 
فليس مک إدراكه Je OY‏ الاستدلال في ذاك مسدود. 


فصل ۱۷ 


اقل ge UL‏ في الأصل لإدراك oth!‏ التي لا يحتاج فيها إلى المقذمات Ub‏ 
hol‏ لغوامض النظريات من طربق‌الاستدلال والاعتبار بالمقذمات 46$ خاريج عن 
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Chapter 16: True Faith 


So long as you desire to assent to the reality of God’s beginningless knowl- 
edge by means of premises, you will be hammering cold iron. True assent to 
it is dependent upon the appearance of a light within and through which your 
heart expands, thereby broadening your capacity. Then, through that light, you 
will come to perceive that God’s knowledge is not similar to human knowledge. 
This will put an end to your desire for faith acquired by way of conventional 
knowledge. For you will realize with certainty that as long as this light does not 
appear within the self, it is inconceivable that anyone can believe properly in 
the divine attribute of knowledge and the other divine attributes. True faith 
means that, at the outset, you relinquish your attempt to grasp the beginningless 
divine attributes and that you even relinquish any desire for such an attempt. 
Without such a resolve, you will not desire true faith. The “light” discussed here 
appears within the self with the emergence of the stage beyond the intellect. Do 
not deem this stage to be far-fetched, for there are in fact many stages beyond 
the intellect—and none knows their number but God. At this stage, the merest 
things to be perceived are the objects of perception, which need demonstrative 
proof by way of premises in order for them to be perceived. For the person who 
can see does not need demonstrative proof in order to perceive the objects of 
his sight. It is only the one who is born blind who would need such a proof of 
their existence to perceive them, just as he would seek to prove the existence of 
an object of sight by touching it. It would be impossible for him to perceive the 


reality of color because he does not have a way to demonstratively prove it. 


Chapter 17: The Intellect’s Proper Place 


The intellect has essentially been created to perceive primary concepts,” 


which do not require premises. And when it grasps recondite points involving 
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٠١ فصل‎ 

طبعه الأصل وكذلك as‏ أن LL‏ اللمس لقت في الأصل لإدراك الماموسات 
منحيث Gl‏ ملموسات فأمّاإذا استعملها SY‏ الاستدلال على وجود ما يدرك بالقوة 
الياصرة كان ذلك خارجا عن طبعها أعني عن طبع AML‏ اللامسة وكذلك WBN‏ من 
خاصَيّة اليد فإذا كان sil‏ يكب برجليه كان ذلك Bub‏ عن طبعها OB‏ القدرة 
الأزلية لم توجد الرجل للكابة بل لامور أخر ly‏ من ذلك أن إدراك المعقولات الفامضة 
إلى طور وراء المقل gs‏ في bol‏ عن المقدّمات Ob‏ نسبته إلى الغوامض فسبة 

UY إلى‎ gal 


١١لصف‎ 


لمأك تقول هذا Kbal (See‏ فزده شرح فاع أن فسبة هذا الطور ae‏ 
كنسبة 39 ذوق الشعر إلى إدراك الفرق بن موزون الشعر ومراحفه فتلك ddl‏ لا 
تحتاج في إدراك هذا الفرق إلى مقذمة ة NÉ‏ الطور الذي وراء المقل لا بحتاج في 
إدراك الفرق بالق والباطل في غوامض المسائل إلى مقذّمات 5 cea‏ إليها الناظر 
من Jo‏ العمّل لنقصانه وكا بحتاج الأعى في إدراك وجود المبصرات إلى أن JA‏ 
بقدمه إليها م يدرك وجودها Sy‏ امس وکا CEA‏ الذي لا ذوق له إلى مقدّمات 
العروض حى يدرك بواسطتها الموزون والمنزحف من الشعر . 


Chapter 18: The Stage beyond the Intellect and Premises 


theoretical reflection through demonstrative proof and the articulation of prem- 
ises, it is as if it has had to depart from its original nature in order to do so. Like- 
wise, since the sense of touch has essentially been created in order to perceive 
objects of touch insofar as they are objects of touch, were a person born blind to 
use it in order to demonstratively prove the existence of that which is perceived 
by the faculty of vision, that would be a departure from its nature (that is, from 
the nature of the sense of touch). Such too is the case with the act of writing, 
which is specific to the hand. Were an amputee who had lost a hand to write with 
his feet, that would be a departure from the foot’s nature. For God’s beginning- 
less power did not bring feet into existence for the act of writing, but for other 
functions. From this you should know that the stage beyond the intellect does 
not require the perception of obscure intelligibles based on premises. Indeed, 
the relationship between it and such obscure matters is like the relationship 


between the intellect and primary concepts. 


Chapter 18: The Stage beyond the Intellect and Premises 


You might say, “This is difficult for me to grasp, so explain a little more.” The 
relationship between the stage beyond the intellect and the objects of percep- 
tion is like the relationship between the ability to taste poetry and being able to 
perceive the distinction between poetry with its meter correct and poetry that 
drags its feet. This ability does not need premises in order for such a distinction 
to be grasped. Likewise, the stage that is beyond the intellect does not need 
premises in order for the distinction between truth and falsehood in recondite 
matters to be perceived, unlike the rational thinker who needs intellectual meth- 
ods to do so because of the intellect’s deficiency. It is also unlike the blind man 
when it comes to perceiving the existence of the objects of sight—he needs to 
perceive them by going to them and touching them. And it is unlike the one who 
does not have a taste for the principles of prosody—he needs to perceive them 


through the medium of the accuracy and inaccuracy of meters and feet. 
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اعا أن العقل طربت إلى أن يدرك معنى القليل Lb Ad,‏ صفتان إضافتان 
العدد وله طربق إلى أن يدرك أن القليل المطلق الذي BLY‏ منه فى الأعداد هو 
لاان وليس له طريق إلى إدراك AST‏ الطلق الذي SY‏ منه فاع أن ذسبة 
الكثر الطلق في الإدراك إلى الع ASU‏ القليل المطاق فلا Sp‏ في عل الله 
من إدراك ASÍ‏ للطلق والقليل الطلق ولا Ke‏ للعقل أن يدرك aS‏ إحاطة IP‏ 
gN‏ بذاك بل Ebl‏ موقوف على انفتاح عين في باطن ga. GM‏ بها العارفون 
ito,‏ يق له dade‏ الطوو Gall‏ وراء الكل ad! Lady‏ من هذه LS pall‏ 
الشعاع من الس وقصور oe yall‏ إدراك مدركات مملوكات هذه العين يضاهي 
قصور الوهم عن إدراك مدركات العقل Gale ob‏ من Da Gaa abl‏ 
لا Je‏ فيه الشك. 

ولا UL ASIC‏ في عل الله عر ll Ses‏ المطلقمن غير تفاوت FEM‏ 
أن Ball ye‏ قد انفتحت في باطنه وستصير Gs‏ على القرب JEY‏ هذه الك فياه 
ثم oll‏ وأن يدع al‏ إليها TASS‏ يقع لها من الوقائع ما مشها وبعديها وعلى 
الل يخرجها عن كونها مدركة ine U‏ ولعتبر في ذلك بقوله تعالى Seay‏ 
i el‏ ار . واعل أن نسبة تلك الوقائع من عين المعرفة كنسبة الوقائع التي 
تع الأرض وتبطل استعدادها تبولها لفيضان نورالشمس من الأرض. 


Chapter 19: The Inner Eye 


The intellect has a method by which it perceives the meaning of magnitude and 
paucity, which are relational attributes appropriate to numbers. The intellect has 
a method to perceive the fact that the absolutely smallest number (which no 
number can be smaller than) is two,” but it does not have a method to perceive 
the largest number possible, which no number is greater than. In terms of per- 
ception, the relationship between the largest number and God’s beginningless 
knowledge is like the relationship between that number and the smallest pos- 
sible number. For there is no distinction in God’s knowledge between the great- 
est number and the smallest number, but the intellect cannot perceive how it is 
that God’s beginningless knowledge encompasses them. Rather, the perception 
of this is dependent upon the opening of an eye inside the human self—the eye 
for which the recognizers have been singled out. It is then that the reality of the 
stage beyond the intellect will be made clear. The relationship between the intel- 
lect and this eye is like the relationship between the rays of the sun and the sun. 
And the intellect’s deficiency in perceiving the objects of perception appropriate 
to this eye can be compared to the imaginal faculty’s deficiency in perceiving the 
intellect’s objects of perception—but for those in whom an assent necessarily 
occurs, there is no room for doubt. 

There is no doubt that in God’s knowledge the largest possible number is like 
the smallest possible number—there is no distinction between them. We should 
realize that, were the eye of recognition to open up inside of us, it would quickly 
become a source for this kind of wisdom. We should thus be on guard to ensure 
that this eye does not get blinded in the many ways that it can, by being afflicted 
with some kind of blight and obstruction of its vision—in a nutshell, causing it 
to lose its status as a special, perceptive faculty. One should take a lesson from 
God's words: «Their parable is that of one who kindled a fire».8° The relation- 
ship between the eye of recognition and these things that can happen to it is like 
the relationship between the sun and those things that can happen to the earth, 
destroying its ability to receive the effusion of the sun’s light. 
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v فصل‎ 


مز خواص الطور الذي galla‏ أله إذا أدرك وجود QU gH‏ لزمه شوق عظم 
all‏ لا تتصوّرعنه العبارة وطلب تام والعقل o Cal‏ بادراك وجود aS, Hl‏ 
ليس ذلك BIM‏ بادراك كاله بل هو التذاذ به من حيث dd‏ معلوم م deh‏ بسائر 
المعلومات من الحساب والطت وغيرهما ولتمري VY‏ التفاوت فى التذاذه بين إدراك 
Hl‏ وين إدراك مسألة Go‏ ولكثهكالتناوت الذي يراه في سائرالمعلومات من 
حبث شرفھا وخستها بل من حمث ói‏ بعضها فوق البعض بالطبع oS‏ العقل إذا التذ 
Ayal‏ وجود ال من حث aS‏ معلوماً فهو AUI Lal aad‏ إذا التن بادراك 
مشموم طب من حيث dl‏ مبصر ذو لون حسن Óp‏ هذا الالتذاذ بعيد عن التذاذ 
حاسّة الثم برانحته عند hal‏ ۴ أن إدراك البصير لوجود السك بحاسّة البصر 
والتذاذه بإدراك لونه لا يظهر فيه gie‏ شوق وك وكير طلب للمسك 5 هو في nie‏ 
يدرك le eh‏ الثم فكذاك من Ayal‏ وجود Pl‏ تعالى من طريق المقدمات 
العقلية فلا يلزم إدراكه الشوق الذي e‏ العارف Lely‏ يلتن pad‏ بادراك ذلك من 
4l c‏ معلوم فقط 


"١ فصل‎ 


إذا LAA‏ السالك عبن oad Ball‏ كلها واستعدادها الإدراك تفيض عليه 
لطائف الأمور الإلهية ويقدر فيضان ذلك عليه يحصل له إلف مع SKU Me‏ 
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"١ فصل‎ 
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Chapter 20: Longing for God 


One of the special attributes of the stage after the intellect is that when one per- 
ceives the existence of the Real there necessarily follows a tremendous longing 
for Him, which cannot be conceived through expressions or a thorough search. 
The intellect delights in perceiving the existence of the Real. However, this is not 
a delight in the perception of His perfection. Rather, it is delight insofar as He 
is an object of knowledge, as is the case with other objects of knowledge, such 
as mathematics, medicine, and the like. By my life! I do not deny that there is a 
difference between perceiving God and grasping a problem in mathematics. But 
this is the kind of difference that we notice in every form of knowledge, however 
noble or base, and insofar as some of them are naturally above others. But when 
the intellect delights in perceiving the existence of God insofar as He is an object 
of knowledge, it is similar to the delight the external eye takes in a pleasant scent 
insofar as it is an object of vision with a beautiful color. But such delight is far 
removed from the delight the sense of smell takes in the object’s scent when this 
scent is perceived. Thus, when we perceive musk with the sense of sight and 
take delight in the perception of its color we will not experience a tremendous 
longing for the musk and will not want it as much as those who perceive its scent 
with the sense of smell. Likewise, the perception of the one who perceives God’s 
existence by way of intellectual premises will not excite the same longing as that 
of the recognizer, for the intellect can only perceive God’s existence insofar as 


He is an object of knowledge. 


Chapter 21: Familiarity with the Spiritual World 


When the eye of recognition is opened for the traveler, subtle and divine mat- 
ters will, in accordance with its perfection and capacity for perception, pour 


down on him. And, in accordance with this outpouring, the traveler will obtain 
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فصل VY‏ 
Bh E à‏ وعشق JU.‏ الحضرة X: YI‏ يتناقص اسه بهذا العالم tel‏ 
E [v‏ ويتزايد ge e au eR‏ وریا ee‏ هذا co‏ 
eom‏ من المشق Ah‏ وغيرهما ضرورة Dy‏ 
تشابهها في المعاني المختلفة a‏ من حيث لا تدري وتقنع من tie‏ بتزهات We‏ 


YY dee 


HAL y‏ من هذا الطور شيا by‏ يصدّق عقله من طرق المقدّمات بوجوده 
كاد ped‏ له GLY‏ 9536 إذ 35:1 عبارة عن طور وراء هذا الطور الذي 
سبقت الإشارة إليه ومن Gleb‏ بذلك فهو ميد غير Shel sch Gia‏ 
فا ظنك بمن GIS‏ بطور AE‏ وهوالذي يظهر بعد العقل ولا يظهرطور a‏ 
إلا بعده وان Ge‏ باللسان أواعتقد بالقلب XI Glee dl‏ فهو (Je‏ 
de OK,‏ في اعتقاده هذا مثال SY‏ إذا اعتتد Al‏ قد صذّق بوجود اللون وأدرك 
حقيقته حبث أدرك وجود Opell‏ بقوّة اللمس وهيهات فذلك aa‏ عن إدراك 
حقيقة اللون. 


a :لا‎ ege (شنيع) في‎ ١ 


Chapter 22: The Stage of Prophecy 


familiarity with the spiritual world, intimacy with God’s subtle blessings, and 
love for the beauty of God’s presence. The traveler’s intimacy with the world will 
gradually diminish, and his intimacy with the divine world will proportionately 
increase. You may now want to compare this intimacy with what the rational- 
ist theologians know “intimacy” to be through rational knowledge. But such 
a conjecture would be bad—a horrible mistake, a terrible thought. The word 
“intimacy” and other terms such as “love,” “beauty,” and the like are used meta- 
phorically here, out of necessity. So do not let their ambiguous resemblance to 
various other meanings delude you, for you will then fall into error in ways that 
you do not know, contenting yourself with fanciful expressions dreamed up by 


your weak intellect! 


Chapter 22: The Stage of Prophecy 


The intellect of a person who has not been blessed with even a little experience 
of this stage will not accept its existence as true merely by way of premises. Faith 
in prophecy is almost impossible for him since prophecy is an expression of a 
stage beyond that stage to which I have alluded. And whoever does not believe 
in this is far away, essentially not accepting prophecy as true. What then do 
you think of those who disbelieve in the stage of friendship with God,* which 
appears beyond the intellect, and beyond which the stage of prophecy appears? 
For even if they were to state or believe that they accept the reality of prophecy 
as true, they would still be wrong. Their belief would be like a blind man when 
he believes in the existence of color and perceives its reality insofar as he per- 
ceives something colorful, but does so with his sense of touch. That is absurd, 
being very far as it is from perceiving the reality of color! 
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فصل ۲۲ 


٠» شبّه العقل هذا الفيب بشيء ماهو‎ Ob إيمان بالفيب عند العقل‎ spall oL yl 
oi حصل لك مثل هذا الإيمان فاع‎ OP Ha UF فهو بعيد دا‎ SLY حاضر‎ 
تصل‎ ó ضرورة‎ OF y» غرام عليك أن تأكل أو ترب اوتام‎ Vs تمن بالنبوّة‎ 

إلى هذا NIS‏ قبلت هذه deel‏ أفليت وا وان chal ual‏ ومن جك 6 
مجه ليه إن الله Meal aos SX e‏ عند ظهورصفة الوت 

قله تعالى al duos»‏ ما م KOAK‏ 


فصل ؟ 


تقول فا السبيل الذي يحب سلوكه على SH. m pul‏ من الإيمان SSB a‏ + 
سبيله سبيلمن لا ذوق له في الشعر في جالسته Jal‏ الذوق & jat‏ غرضه 
نکر من لا يكون لهم ذوق الشعر ولا يدركون رتا بین المنظوم والنثور صد قوا بوجود 
ag Gay‏ شأنها إدراك ذلك الفرق وذاك لكثرة جالستهم لأقوام لم حرموا تلك القوة 
فصاروا مؤمنن الغيب Ce bel‏ 
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فصل ؟ 
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Chapter 23: Faith in the Unseen 


For the intellect, faith in prophecy means faith in the unseen. Were it to liken 
the unseen to something within the purview of its perception, it would be very 
far from the truth. If you have faith in the unseen, then you believe in prophecy. 
And if you do not have faith in the unseen, then you should be forbidden to 
eat, drink, and sleep (except when necessary) until you arrive at this faith! Take 
this counsel and prosper. But if you disregard it, then you will be disregarded: 
«And whoever strives, strives only for himself. Truly God is beyond need of the 
worlds»; and it will all become clear to those like you when death prevails: 


«And from God there will appear to them what they had not expected».?? 


Chapter 24: The Path to Faith in Prophecy 


You might ask, “What is the path the intelligent person must follow in order to 
have firm faith in prophecy?” I would say that this path should be that ofa person 
who does not have a taste for poetry but spends time with those who do, in order 
to achieve his goal. There are many people who do not have a taste for poetry 
and cannot grasp the difference between verse and prose but who believe in the 
existence of this ability in others. By spending enough time with those who do 
not lack this ability, they become believers—with faith and certainty—in some- 


thing unseen. 
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Yo فصل‎ 


صفات الله تعالىمتقسمة إلى ما يدرك bey‏ النظر في بعض الموجودات واتصافها 
Glia‏ عغخصوصضة gab Se‏ والخالق وهذه الصفات pet‏ للعمّل Khol‏ 
االات التي لا تعلق لها بموجود أصلا slob‏ ذلك وحقيقته موقوف على ظهور 
الطور الذي بعد العمل وذاك كصفة الكرباء والعظمة واب مال والبهاء Kw‏ ما يدرك 
Glee c al‏ هذه BW‏ بعيد عن حقائتها SUB‏ وأن 5 بظواهرالأمور SB‏ 
الطبع مجبول JEF dalle‏ مع al‏ عنه فلا Al Sia‏ بل بخوض فما يجوز 
له الحوض فيه وثما لا جوز ورام نما Sa‏ له إدراكه ونما لا يمكن مراحمة الوهم العقل 
من مدركاته وحسّك شاهد SS je‏ الطبع إذا قال لك إن العمل Se‏ له إدراك 
عمال SN‏ أن تقول له اميل يرك الأجمل فا بالك لا تترك له ما سواه مع أن أجمل 
الأشياء بالإضافة إلى Al dle‏ من كل e‏ وعند ذلك يفرع الطبع إلى هَذيانات 
أشفق على زماني أن awl‏ في laSa‏ ونی وجه الخال في کل واحد منها ومن ساعدته 
هذه الدولة فزق شيت من الطورالمشار Ge all‏ أدرك به من Qo SWE‏ قدرا قُذّر 
له Sheol‏ فهذا القدر يكفيه als‏ على الغرض المطلوب. 


"^ à 62 


Chapter 25: The Stage beyond the Intellect 
and the Divine Attributes 


God’s attributes can be perceived by reflecting upon certain existents and quali- 


» & 


fying them with specific attributes, such as “wise,” “artisan,” and “creator.” 
The intellect can conceivably grasp these attributes. As for those attributes 
that are not tied to any existent in any way, perceiving them and their reality is 
dependent upon the appearance of the stage beyond the intellect. These would 
be attributes like pride, greatness, beauty, and splendor. Indeed, all of the mean- 
ings of these terms that the intellect perceives are far removed from what they 
really are. So be careful not to be deluded by externalities, for people are natu- 
rally inclined toward all things that appear to be perfect, even though they may 
be devoid of perfection. And they never acknowledge their incapacity to know, 
but instead dive into things that admit of being dived into and those that do not, 
thus disputing over what they can perceive and what they cannot. The fact that 
the imaginal faculty can compete with the intellect over its objects of perception 
and your senses is proof of the falsity of this natural inclination. Now, if someone 
were to say to you, “It is indeed possible for the intellect to perceive beauty,” you 
should respond, “If a thing of beauty is to be put aside for something more beau- 
tiful, why would you then not put aside all things for God, for the most beautiful 
thing in relation to His beauty is the vilest of things out there!” At that point, 
the questioner will naturally resort to nonsensical statements—but time is too 
precious for me to waste in discussing them and addressing all of their defects. 
Whoever is aided by that realm, and is blessed with some of the aforementioned 
stage so that thereby he can grasp whatever portion of God’s beauty has been 


assigned to him, will have enough proof for the point being made. 
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v فصل‎ 


امش من خواص هذا الطور y‏ شك عند من rales‏ اعال العشق أن Sal‏ 
dya‏ عن إدراك تلك الأأحوال إذلا سييل العاشق إلى JU‏ معن العشق الذي هو 
ملاس له إلى فهم Ble‏ لم يلانسه Bd‏ حى OK‏ هو Ae‏ الحاشق الذي ذاقه وهذا 
شأن yall‏ فيجميع Je‏ من الفضب والفرح JEW‏ فالعقل يدرك العلوم وليس إلى 
إدراك Jie‏ 4 سبيل نم Uer SENS‏ واحد منها بأحكام lab VS‏ 
eal‏ المشق وسائر الأحوال فلا يدركها العمل من s Je‏ المقدّمات 6 يدرك المدركات 
المعقولة إذا e‏ مقذماتها من one‏ حت ساواه في الإدراك. 


YY فصل‎ 


امش بتبعه الطلب' وحقيقة الطلب أن OK‏ ورد Gee a‏ إلى 
الطلوب ne‏ والوجدان توأمان ely‏ حقيقة الطاب NEL‏ 
الحديد إلى المغناطيس OG‏ الحديد إذا كان Ju «Xe Cale‏ ول يكن في طلبه 
تفرقة OB‏ اختلط gh‏ من الذهب أوالفضّة أوغيرهها اقتضى ذلك نقصاءً SEG‏ 
الاتجذاب ومهمالم یکی فيه شوب من غيره فالطلب Gib!‏ وحينئذ OK‏ الوجدان 
أي الوصول إلى المغناطيس ضرورً وهذا معنى قولنا الطلب والوجدان توأمان. 


١‏ ع.م: الطلب للمعشوق؛ ج: الطلب. 
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Chapter 26: The Intellect’s Relationship to Love 


Love is one of the things specific to the stage beyond the intellect. For those 
who have witnessed the states of love, there is no doubt that the intellect is far 
from perceiving these states. To the understanding of the person restricted by 
his intellect and who has no taste of an intimate experience with love, there is 
no way for the lover to convey the meaning of that love with which he is so 
intimate. That can only happen when such a person stands in the same position 
as the lover who tastes love. This is what the intellect is like in every state, such 
as anger, joy, and shame. For the intellect perceives knowable things, but has 
no way to perceive such states. To be sure, it can perceive their existence and 
pronounce judgments about every single one of them in various ways. But the 
intellect cannot perceive what love and other states are about by way of premises 
in the way a person can perceive intelligible, perceptible objects when he hears 
of their premises from someone else, and then uses those premises to perceive 


those objects as adequately as the other person does. 


Chapter 27: The Lover’s Attraction to the Beloved 


The pursuit of the beloved follows on from falling in love. This pursuit is fully 
actualized when the gaze of the pursuer is entirely turned toward the pursued. 
It is then that pursuit and ecstasy are twins. The reality of this pursuit can be 
expressed by the attraction of iron to a magnet: if the iron is unalloyed, the 
magnet will attract it, with nothing to impede the iron’s attraction to the magnet. 
But if the iron is mixed with some gold, silver, or the like, this will compromise 
its attraction. Likewise, when the iron is uncontaminated, its fully actualized 
attraction to the magnet will ensue. It is then that ecstasy—namely, the iron 
reaching the magnet—will necessarily occur. This is the meaning of our state- 


ment, “pursuit and ecstasy are twins.” 
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فصل ۲۷ 

ثم الحديد قد Bye‏ عن OEY‏ عائقمن خارج فلا يكون قادح J à‏ الطلب 
Ul‏ القادح أن OS‏ في ذاته شوب أو جص أو ag‏ مما اختلط به في معدنه 
gu‏ الخارج قد لا يكون له bat gie‏ قطم طريق الطلب إلى الانجذاب عليه 
ومهما لم يكن في ذات العاشق شوب من شيء يولي' وجهه لأمعشوق كان X‏ 
play Che‏ إلى قبلته اللطلوية وهي وجه المعشوق e,‏ يكون الطالب من Jal‏ 
الداية في الطلب Je‏ له aris‏ قوله dù ce) LA, BE‏ » وقوله BE‏ 
ale jal ol»‏ آلإ 4 وتر تعالى « فظرت أله pts i‏ 4 
وقرله تعالى Vip‏ یله SAT Sal‏ 4 وقوله تعالى «لآ Seal BIST‏ وقوله تعالى 
ديل WN 6a BST‏ 

والفرق بين ماعوق العاشق من داخل OKs‏ ' منزلته منه منزلة الذهب إذا اختلط 
بالحديد وبين ما يعوقه من خارج OK‏ منزلته منزلة يد قاصرة تمن الحديد عن 
a K Oe YI‏ ادرا Yi‏ على من صار له قدم راسم في ذلك AUF A05‏ 
يا جامدا على عامك ومغرورا بعقلك أن تنظر إلى هذا الفصل وأمثاله بعين Jl‏ 
وت لها سنبلتك وتظنَ أن ذلك من SUU‏ التي سلف بها بعض المع من الطاليين" 
Je‏ إلى شيء من معانيها OS BS‏ من يقول فيه QUI‏ »335 عدوا به 
dis 4 Lei S ji‏ طب Ú; ada EAT Yee‏ 
ot PE‏ 4 . هذا نصيبك من الواجب 12 Ul, dar à‏ المارفن Aj‏ 
عليهم dil‏ ك Ao‏ فنزلة عاماك Jas ill‏ به Gf pce‏ عا uel, e‏ عند 
أهل اقيق من العاماء وماذا على العام ade Jod‏ بحقائق المعلومات لولم بحط جل 
الخياطة Au,‏ 


dee (GH ١‏ ج :ليس يولي. ۲ lee GOK)‏ وبين ما عوقه من خارج وكون. + ج :تلقفها بعض الحمقى 
من الضالين؛ ع : Gd‏ بعض الحمقى الضالين من الباطلين؛ م : يتلقنها بعض الحمقى من الباطلين. 
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Chapter 27: The Lover’s Attraction to the Beloved 


Moreover, iron may be prevented from being attracted to the magnet by an 
external object, but this will not cancel out its attraction to the magnet. The 
only thing that will do so is if, in its essence, there is a contaminant, or plaster, 
or some other substance mixed in with its ore. Indeed, an external impediment 
may not greatly affect the iron’s ability to cover the path of its attraction toward 
the magnet. As long as the lover’s essence does not contain a contaminant that 
will cause it to turn its face away from the Beloved, he will obey the call to 
consecrate himself in turning toward the object of his pursuit—namely, the 
face of the Beloved. It is then that he will become a novice in his pursuit, and 
the reality of God’s statements will become clear: «I submit to the Lord of the 
worlds»; «Truly the religion in the sight of God is submission»;?*«the pri- 
mordial nature from God, upon which He originated people»;?" «Indeed, pure 
religion is for God»; ?*«There is no coercion in religion»;*’«Yet he has not 
assailed the steep pass». 

The difference between what impedes the lover internally (this is like gold 
mixed in with iron) and what impedes him externally (this is like a feeble hand 
that prevents the iron's attraction to the magnet) is quite difficult to perceive— 
but not for a person firmly rooted in this kind of an inquiry. You who are life- 
less in your knowledge and deluded by your intellect, be wary of reading this 
and similar chapters with derision, puzzling over them and deeming them to 
be those ecstatic utterances” that have brought ruin to a certain group of seek- 


ers who did not obtain a single taste of their meanings! 


Be wary, otherwise 
you will be among those about whom the Qur'an says, «Since they will not be 
guided by it, they will say, “This is an ancient perversion"»;?? «Nay, but they 
disbelieve in that whose knowledge they cannot comprehend and whose inter- 
pretation has not yet come to them».?^ This is your share of the counsel that 
I am obliged to offer to you. It is all the same to the recognizers whether you 
believe or disbelieve them. To them, the knowledge you refer to is similar to 
how erudite scholars view weaving and cupping. What would a scholar whose 
knowledge encompasses the realities of things care if he did not know weaving 


and cupping? 
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YA فصل‎ 


كل من كان أوفر Le‏ من هذا الطوركان عقله أبصر بره عن إدراك حقيقة 
JAI‏ وادراك حقيقة صفاته وآخرعالم من Hye‏ الدركات المعقولة أن يدرك Sill‏ 
زه عن MALL‏ من الموجودات وهذا Al‏ من أوائل ما يلوح في الطور الذي بعد 
المقل فكان آخرحدود طور Sects all‏ بول حدود الطور الذي Code‏ أن آخر 
حدود القييزمتصل Job‏ حدود العقل فن LW ok‏ إذا كل في Ga je Shade‏ 
أله sat Y‏ له إدراك الحقيقة الإلهية ly‏ يدرك ذلك بعد إتقان مقدّمات كيرة 
مشهورة عند العاماء OK FEN‏ بين إدراك العقل لزه بالمقذمات وبين إدراك 
العارف لذلك gels!‏ لز العقلعن إدراك مدركات العارف بون ميد وزق ghe‏ 
وكاد يكون ذلك Al‏ الذي ,يلوح Saal‏ بمنزلة Al‏ الذي ,يلوح للوهم عن إدراك 
مدركات العقل ASE Ob‏ عن المعقولات الفامضة مستفاد عند الوهم من المقدّمات 
وأا العمل ob‏ يدرك AYE‏ عن مدركاته من غير مقدّمة ففاية الوهم أن يعترف PL‏ 
عن إدراك coti‏ إذا قزر adi‏ ذلك عنده بمقدّمات مسامة عند الوهم فكذلك 
العاقل إذا E ease pz‏ العم لعن مدركات العارفين فقد بلغ آخرمنازل العقل Apl‏ 
منتهى ما يمك Sol‏ بالمقل فيستوطن حينئذكمبة طلبه وها هنا يوافي السالك Jj‏ 
Dee diu‏ طون العرفة. 
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Chapter 28: The Last Stage of the Intellect 


The intellect of those fortunate enough to access this stage will “see” its incapac- 
ity to perceive the reality of the First and the reality of His attributes. The last of 
worlds containing intellectual objects of perception is where the intellect will 
perceive its incapacity to perceive many existents. This incapacity is one of the 
first things to appear in the stage after the intellect. For the last border of the 
stage of the intellect is connected to the first border of the stage that comes after 
it, just as the last border of distinction-making is connected to the first border 
of the intellect. One of the special attributes of a true knower, when he perfects 
his knowledge, is that he comes to know with certainty that it is inconceivable 
for him to perceive the divine reality. According to the rationalists, he can only 
know this after having mastered many well-known premises. At any rate, there 
is a great distance and a tremendous divide between the intellect’s perception 
of its incapacity to perceive by way of these premises and the recognizer’s per- 
ception of this incapacity (which is to say that the intellect is incapable of per- 
ceiving the recognizer’s objects of perception). This incapacity that appears to 
the intellect is almost like the incapacity that appears to the imaginal faculty 
when attempting to perceive the intellect’s objects of perception. For the imagi- 
nal faculty’s incapacity to perceive obscure intelligibles is obtained from prem- 
ises. The intellect can perceive the imaginal faculty’s incapacity through its own 
objects of perception and without any premises; therefore, the imaginal faculty’s 
objective is for it to acknowledge its incapacity to perceive intellectual matters 
when the intellect affirms them by way of premises incontrovertible to the ima- 
ginal faculty. Likewise, when the intelligent person affirms the incapacity of the 
intellect to perceive the recognizer’s objects of perception, he reaches the last 
station of the intellect and comes to perceive the ultimate end that is possible 
for him to perceive through the intellect. Permanently residing in the Kaaba of 
his quest, it is here that the traveler encounters the first waystation in the stage 


of recognition. 
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Y^ فصل‎ 


n € وعن إدراك مدركات العارف‎ atl o£ بالضرورة عن إدراك‎ ale Jil 
هو‎ Sally عن إدراك المعقولات‎ of إدراك حقيقة‎ op ple أن الوهم بالضرورة‎ 
الذي يلازم الوهم عن إدراك الامور العقلية ذإذا كان العقل‎ gah Al الذي يدرك‎ 
تج اجون من قولا إته عاجزعن إدراك حقيقة‎ GS الحقبق‎ o£ عاجزعن إدراك‎ 
هذا النظر إلى‎ à تفاوت العقول‎ pot الوجود‎ a الذي هو‎ ade الق وحقيقة‎ 
bey الذي اعترف به مهد صل الله عليه‎ gl le Al تفاوت في الاستعداد لإدراك‎ 
Cal a Bell عن‎ Ab الاعتراف‎ bs بل‎ VK pls Oe الذي‎ al es 
صارت مدرك‎ sal عن إدراك كال‎ al lg atl lal النفس‎ d gie cul 
عن درك‎ USA gill قول‎ s من طربق المقدّمات‎ Y من طربق المعرفة‎ zl 
المعرفة المذكورة في قول الصوفية‎ s الإدراك إدرا ك كان إشارة إلى شي ء يشبه ذلك‎ 
قرية في العنى مما أشيراليه.‎ SLI منعرف الله كل‎ 


Y: فصل‎ 


قد انتهى في الكلام إلى أن D Je‏ حدود النظرالعقل وكاد ما خضت فيه يضر w‏ 
سماعه باکر الخلق فقليل eg‏ من يدرك ذلك ولا K,‏ فالأولى بي الرحوع إلى Al‏ 
القصود وأقول ما أحوجك إلى استمام سماع gall‏ الذي کا فيه من قبل في حديث 
الصفات ودلالة أقسام الوجود على أقسام الصفات المتعدّدة التيهي بالحقيقة لا عبن 
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n € وعن إدراك مدركات العارف‎ atl o£ بالضرورة عن إدراك‎ ale Jil 
هو‎ Sally عن إدراك المعقولات‎ of إدراك حقيقة‎ op ple أن الوهم بالضرورة‎ 
الذي يلازم الوهم عن إدراك الامور العقلية ذإذا كان العقل‎ gah Al الذي يدرك‎ 
تج اجون من قولا إته عاجزعن إدراك حقيقة‎ GS الحقبق‎ o£ عاجزعن إدراك‎ 
هذا النظر إلى‎ à تفاوت العقول‎ pot الوجود‎ a الذي هو‎ ade الق وحقيقة‎ 
bey الذي اعترف به مهد صل الله عليه‎ gl le Al تفاوت في الاستعداد لإدراك‎ 
Cal a Bell عن‎ Ab الاعتراف‎ bs بل‎ VK pls Oe الذي‎ al es 
صارت مدرك‎ sal عن إدراك كال‎ al lg atl lal النفس‎ d gie cul 
عن درك‎ USA gill قول‎ s من طربق المقدّمات‎ Y من طربق المعرفة‎ zl 
المعرفة المذكورة في قول الصوفية‎ s الإدراك إدرا ك كان إشارة إلى شي ء يشبه ذلك‎ 
قرية في العنى مما أشيراليه.‎ SLI منعرف الله كل‎ 
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Chapter 29: “The Incapacity to Perceive Is Perception” 


The intellect is necessarily incapable of perceiving its true incapacity and of 
perceiving the recognizer’s objects of perception, just as the imaginal faculty 
is necessarily incapable of perceiving the reality of its incapacity to perceive 
intelligibles. It is the intellect that perceives the true incapacity that accompa- 
nies the imaginal faculty in terms of perceiving intellectual matters. Since the 
intellect is incapable of perceiving its true incapacity, how can anyone wonder 
at our statement that the intellect is incapable of perceiving the reality of God 
and the reality of His knowledge, the fountain of existence? Thus, the different 
ways intellects understand this point go back to their different capacities to per- 
ceive “incapacity.” To be sure, the incapacity acknowledged by Muhammad? 
is not like the incapacity acknowledged by Abū Bakr. Indeed, the disparities 
in acknowledging incapacity are also great. It might be that, when the soul is 
engulfed by the incapacity to perceive the fullness of its incapacity, it will per- 
ceive its incapacity by way of recognition, not by way of premises. Perhaps the 
statement of Abū Bakr the Truthful,” “The incapacity to perceive is percep- 
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tion,” is an allusion to something similar. Or perhaps the recognition men- 


tioned in the Sufi saying, “Whoever recognizes God becomes speechless,” 


comes close to the meaning alluded to here. 


Chapter 30: A Transition 


My discussion has now gone beyond the boundaries of intellectual reflection, 
and what I have delved into may just about harm many a listener. Indeed, the 
people who can grasp it and not reject it are few. It is thus fitting that I return to 
my purpose. You are in much greater need of a clear discussion about the points 
I was making concerning the divine attributes and about my demonstration of 


the divisions of existence into numerous attributes, which in reality are not the 
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فصل ۲۱ 
الذات ولا غيرها م قال H Jal‏ وأجمعوا عليه من عند JA, SLI Sb AAT‏ ذلك 


"١ فصل‎ 


للك تقول من Jal‏ الظاهر في العمل Gall‏ أن oK‏ الثيء لا عبن شيء ولا 
غيره فهل لك أن تزيد ذلك بيات ep‏ بشني به بعض الغليل ذاعم قول القائل Ol‏ هذا 
Se gl‏ لا عين ذلك الشيء ولا ond‏ من وجه واحد حال ولیس أحد من العقلاء 
بصیر إلى اعتقاد أمثاله ولك إذا وُجد اعتباران لم يكن Se‏ م أن يقال Stee‏ هذا 
الشيء ليس بمعدوم ولا موجود Ob‏ ذلك عال del Qus‏ للعقل في غاية الوضوح 
ولكنه ظاهرالصدق إذا fel‏ في معناه وجهان وأطلق ع مقتضى معنيين مختلفين 
وبيانه Ul‏ اللثىء قد OK‏ موجودًا من وجه ومعدوما من وجه وهذا حك كل موجود 
سوى الموجود الذي وجوده قائم K NEN‏ إذا نظر إلى ald‏ وم تبر agi‏ 
الواجب له کان معدوما من «lS Le‏ ومهما نظر إليه من الوجه الذي بلي قومية 
الواجب كان ly Bay‏ مثل ذلك دشير ol al‏ العظيم وا والكلام exi‏ حث dy‏ 
وڪ ant «ges. ME le‏ لذلك ينه dg‏ عليه السلام cum‏ يقول 
أضدق بت الله (sh) aed Ce Gell‏ 


jot ماخلا له‎ eV 
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Chapter 31: God’s Essence and Attributes 


divine essence itself and are not other than it,"? as the people of truth have said 
and agreed upon—every last one of them. But judgments like this are disdained 
by weak intellects! 


Chapter 31: God’s Essence and Attributes 


You might say, “To the intellect, it is manifestly impossible for a thing to both not 
be that thing itself and yet not be other than it. Can you explain a little bit more 
so that perhaps my thirst may be partially quenched?” The statement to the 
effect that a thing, for example, is not that very thing itself and not other than it 
is impossible from one perspective. Not a single intelligent person would believe 
such a thing. However, this is not impossible when there are two standpoints. 
For example, it can be said that something is neither nonexistent nor existent. 
This is totally impossible, and its impossibility is extremely clear for the intellect. 
However, this would only be the outward aspect of such an assent if this state- 
ment, in terms of meaning, were expressed as having two senses and if it equally 
applied to what is demanded by these two different meanings. To explain: some- 
thing might be existent in one sense and nonexistent in another. This is the situ- 
ation of everything other than the One Existent whose existence abides through 
itself. Any contingent, seen in itself and without consideration of the self-abid- 
ingness of the Necessary with respect to it, would be nonexistent in terms of 
itself. But seen from the perspective of the self-abidingness of the Necessary, it 
is existent. The majestic Qur’an and the eternal Word allude to this when it says, 
«All that is on the earth passes away». The Prophet's statement also called 
attention to something similar when he said, "The truest words uttered by the 
Arabs are those of Labid: 


Truly, everything other than God is unreal.” 1°? 
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vy فصل‎ 


الصفات عين الذات إذا JS‏ إليها من الوجه الذي بلي الذات' وهي غير الذات 
إذا Js‏ إليها من الوجه الذي بلي انقسام' إلى الاقسام التعددة Joy‏ هذا الوجه 
OF‏ الصفات متغايرة متعددة وهذا له مثال واضم s‏ نفسك لا تقنع إلا بعد 
سماعه فهو الذي LS.‏ سورة استبعاده U‏ نحن فيه IÓN‏ ويقطم دابر إننكار 

et‏ أن المشرة لها في ذاتها معنى مفهوم bs‏ المعنى واحد لا ينقسم ویدل عليه 
لفظ العشرة lab‏ إذا gel‏ منها ذسبة إلى المسة le JS‏ بلنظ الضعف Ah‏ 
نسبتها إلى المشرن Jo‏ عليها بلفظ النصف واذا Yandel‏ إل الثلاثين Jo‏ عليها 
بلفظ الثلث وهكذا Ke‏ أن Ja‏ عليها بألناظ TA‏ وهذه الصفات التي وصفت 
بها المشرة عند اختلاف تلك النسبة واحدة من وجه BASS‏ من وجه ESSE‏ 
منها الوجه الذي بلي ذات العشرة لم يوجد فيها تعدّد وإذا اعير متها الوجه الذي بلي 
أقسام الأعداد التي cac‏ العشرة إليها تعدّدت باعتبارتلك النسب لتعذد أعداد 
ونسبت إليها. 

وكذلك ob‏ واجب الوجود الح oh‏ الوحدة وكيف لا يلزمها الوحدة والأحدية 
d‏ هي أخص من الوحدة لازمة لها إذ لا يمكى أن يوجد لفيرها من الذوات leek‏ 
الموجودة لها فالوحدة لازمة للشمس إذ ليس لها ثانية في الوجود لكى الأحدية ليست 
لازمة لها إذيمكى وجود ثانية لها ذاذا نظرت “عبن الذات الواجبة إلى Wynd‏ صادفتها 
saa‏ غير متكارة بوجه من الوجوه واذا نظرت قلوب السالكين بعيونها إلى تلك الذات 
role‏ كذلك من غير زق ولك لكثرة نسب تلك الذات إلى الموجودات aM‏ 
استحقّت الوجود من تلك الذات لا من نفسها احتاج السالكون بالضرورة إلى تغيير 


١‏ زائدة فی g‏ م:وعلی هذه لا OK‏ فيها تغيرا أصلاً E tc" AS‏ الوجود ؛م : لي أقسام الوجود. Y‏ زائدة 
في ج»ع» م :عند اختلاف نسبتها إلى أعداد خر . ۽ زائدة في ج»ع: إلى نسبة. ه ج ع»م: نفسها. 
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Chapter 32: The Divine Essence and Its Standpoints 


When viewed from the perspective of God’s essence, the divine attributes are 
the essence itself. But they are other than it when viewed from the perspective 
of existence into multiple divisions. It is from this perspective that the divine 
attributes are different and multiple. This point is illustrated with a clear exam- 
ple—perhaps you will only be satisfied after hearing it. It will raze the walls of 
your rejection, leaving not so much as a trace of denial among those pretending 
to be clever. 

In its essence, the number ten has one obvious meaning, which cannot be 
divided, and which is indicated by the expression “ten.” When ten is consid- 
ered in relation to the number five, it is indicated by the expression “double.” 
When considered in relation to twenty, it is indicated by the expression “half.” 
And when considered in relation to thirty, it is indicated by the expression 
“one-third.” In this way, ten can be indicated by other expressions. From one 
perspective, the attributes by which ten can be described in accordance with the 
diversity of their relations to it are one, and from another, many. If these attri- 
butes are considered from the perspective of the essence of ten, no multiplicity 
will be found in ten. But if these attributes are considered from the perspective 
of the divisions of numbers relative to ten, it will be multiple from this stand- 
point, on account of the multiplicity of numbers related to it. 

Oneness is a concomitant of the essence of the true Necessary Existent. How 
can oneness not be its concomitant when uniqueness, which is more particular 
than oneness, is a concomitant of it, as it is impossible for any other essence 
with its own existent characteristic to be brought into existence for it? On the 
contrary, oneness is a concomitant of the sun since there is not a second sun in 
existence, but uniqueness is not a concomitant of the sun since it is possible for 
there to be a second sun. If you reflect upon the relation of the essence as such, 
which is Necessary in itself, you will discover that it is one, without multiplicity 
in any way whatsoever. When the travelers look at this essence with the eyes 
of their hearts, they discover it to be this way, with no distinction. However, 
on account of the multiplicity of the relations of this essence to the other exis- 
tents that derive existence from it—not from themselves—the travelers have to 


depend upon the alternation of its standpoints such that the realities of these 
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فصل rr‏ 
المبارات عنها حى uals‏ حقائق تلك النسب بواسطتها إلى أفهام الضعفاء فإذا 
نيت تلك الذات إل la clogegll pyre‏ وع Ul‏ مكات KA Sly‏ لا d i‏ 
من واجب يوجده ميت عند اعتبار هذه النسبة التي ls‏ وبين اللوجودات قدرة 
وريا سمت إرادة عند اعتبار ALS‏ أخرى فالقلوب لضعنها i‏ مغايرة بين القادر 

والقدرة والإرادة والمريد فهذا منتهى نظرالعقل . 


فصل ۲۲ 


فاع ل OIG)‏ قولنا الصفات لا عين الذات ولا غير الذات & وصدق ولا جوز 
pall‏ إلى خلافه لأحد من السامين Shel‏ ومن صار إليه فقد خلع من عنقه ربقة 
اين فهو مذهب السلف الصالين ZÉ,‏ المتقرضين ولنا نيهم أسوة حسنة وقدوة 
مرضيية وقد أجمعوا على ذلك ALE‏ الضرورة التي يعرفها Opti‏ من كار العاماء دون 
Jal‏ الظاهرمن aer)!‏ فن صار إلى OL‏ الذات by‏ يت Olea!‏ كان جاهلاً 
مبتدعا ومن صار إلى إثبات صفات مغايرة ON‏ حقيقة الغايرة فهوثوئ كاز 
ومع کره ee‏ 
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Chapter 33: The Way of the Righteous Predecessors 


relations can be conveyed, by way of these standpoints, for the weak-minded to 
understand. Thus, since this essence is related to the effusion of the existents that 
emerge from it, and it is known that they are contingents and that it must be the 
Necessary who brings the contingent into existence, it is called “power” from 
the standpoint of this relation between it and the existents, and sometimes it is 
called “desire” from the standpoint of another relation. But the weak-minded 
think there is a difference between power and the Powerful, and desire and the 
Desiring! This is the very limit of intellectual reflection. 


Chapter 33: The Way of the Righteous Predecessors 


Therefore, our statement that the divine attributes are not the divine essence 
itself nor are they other than it is true, and it is definitely impermissible for any 
Muslim to go against it. To do so is to stray in one’s religion. This is the position 
of the righteous predecessors and leaders who have come before us. In them, we 
have a beautiful example and a most pleasing model. They were unanimous in 
their agreement on this thanks to its necessity as recognized by those scholars 
who have verified the truth (with no care for the exoterically minded among 
the religious formalists!). To affirm the divine essence and not affirm the divine 
attributes is to be guilty of ignorant innovation in religion; and to affirm the 
divine attributes as actually different from the divine essence is to be guilty of 


dualism™® and disbelief, and ignorance to boot. 
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ve فصل‎ 


اعم ol‏ الله تعالى وصف نفسه في کابه ÍI‏ غير مرّة بصفات متعددة كالقدرة 
والمشتة ops‏ والإذلال a‏ والبصر والإحياء والإماتة فقال ع من قائل 
os 5 Cal Ji, . es» «c 7 A a»‏ 3$ أن s Us‏ 
وقال US o js ics of psy‏ وقال PST t" bid‏ 
cords S S L5 A CEARR DES‏ هذه الصنات 
su‏ شب الموجودات ed! ale M‏ فادها 355 ciel‏ هي في ذواتها من 
الوجه الذي بلي الذات 2 dosi‏ ذلك سائرالصقات فا أراك oe‏ إدراك «ag‏ 
من النسب في كل صفة إن كنت من الممارسين الغوامض adl‏ واجتهد Wl‏ في 
فهم ما أقول A‏ 


Yo فصل‎ 


y.‏ المعلوم الظاهرا لذي لا يجوز أن GL‏ فيه أن الحقيقة Gly‏ صدرعنها 
الوجود اذا نُظر إليها ded Le dels‏ منها وما لم يوجد منها بعد ولكنه يوجد في أجله 
المي ووقته المعلوم كان U‏ جد منها فسبة لا توجد تلك النسبة يلا لم يصدرعنها 
بعد فهذا هواختلاف الموجودات والمعدومات في النسبة إليه ثم الموجودات ke‏ 
في سبتها إليه فليست نسبة املك إلى ذاته كنسبة OUS!‏ ولا نسبة الإضان 
كلسبة ia Y, el‏ الهائم كسبة obl‏ ولا شبة المات كلسبة NI‏ 
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Chapter 34: Scriptural Evidence 


On several occasions, God describes Himself in His noble book with multiple 
attributes, such as power, will, exaltation, abasing, hearing, seeing, life-giving, 
and death-causing: «Truly God is powerful over all things» ;'°* «And you do not 


will until God wills» ب‎ 195 “You exalt whomever You want, and abase whomever 


You want”; «There is nothing like Him, and He is the Hearing, the Seeing»; 
«He is the one who gives life and causes death».'?? Look at how these divine 
attributes are multiple by virtue of the multiple relations of the existents to the 
divine essence (which is their source), but how they are united in their essences 
from the perspective of the divine essence. Make analogous judgments based 
on this for the remaining divine attributes, for I do not think you are incapable 
of perceiving some relations in each divine attribute—if you are in fact one of 
those who delve into recondite, intellectual matters. But first, strive to under- 


stand what I am saying! 


Chapter 35: The Divine Attributes Are Relations 


One of the things that are well known and cannot be doubted is that when the 
beginningless Reality from which existence emerged is looked at, taking into 
consideration what has come into existence from it, what has not come into exis- 
tence from it, and what will come into existence from it at an appointed moment 
and specified time, it will be seen that whatever has come into existence from 
the beginningless Reality has a relation that is not there for anything that has 
not yet emerged from it. This explains the diversity of existents and nonexistents 
in relation to God. Moreover, the existents themselves are diverse in their rela- 
tion to God. An angel's relationship to God's essence is not like a human's rela- 
tionship to it; a human's relationship to God's essence is not like an animal's; an 


animal's relationship to God's essence is not like a plant's; a plant's relationship 
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فصل ۲۹ 

والسعوات ولا فسبة اليياض كنسبة المرة ولا ذسبة العزيز في الدنيا والآخرة كنسبة 
الذليل فيهما. 

Fly‏ أن àl‏ عڙ وجل إذا نبت ليه کل من عر بوجه من الوجوه اقتضت هذه 
النسبة VT ol‏ واذا ست AA pl 4M‏ اقتضت النسبة أن شن مذلا فاذا 
نظر اله من حث هومصور الحياة والموت IPRS RE‏ ی PI L5‏ 
إلى إحاطة ade‏ بوجودات يدركها inte CLAY‏ اسيع 2 35 وال 
ال . وإذا نبت إليه جميع لموجودات وروی کل واحد منها متعلتا به قبل ما 
شاء الله کان وما م Us‏ يكن وإذا بت JL‏ الموجودات الماصلة منه والعدومات 
التي لم تحصل منه بعد وجودها فل RE NAITI‏ . فالقدرة Dus‏ 
من ذسبة الموجودات «المعدومات إليه والإرادة والمشيئة من ذسبة الموجودات إليه 
فقط LÍ,‏ الإرادة فتلقاة من الموجودات الملكوتية ' Ll,‏ اممشيئة فتلقاة من الموجودات 
"aS‏ ولحي والمميت متلقيان من نسبة كل حي ee‏ إليه وقس بهذا القدر 
سائرالصفات. 


فصل م 


ذواتنا ناقصة Ul,‏ يها eu‏ الصفات CLA ly‏ قدرتنا إلى الإرادة tabh‏ 

إلى الط فالقدرة y‏ $ في حصول المقدور إلا مع الإرادة هذا في Val bie‏ ذات 

الله Qu‏ فهيكاملة لا تحتاج في شيء إلى يء وکل ما Sl ct‏ فهو ناقص 
١‏ (الملكوتتة) ) في diete‏ المعلقية . HMM ged aÁ v‏ 


Chapter 36: Nonduality 


to God’s essence is not like that of the heavens and the earth; the color white’s 
relationship to God’s essence is not like that of the color red; and the relation- 
ship to God’s essence of an individual exalted in this world and in the next is not 
like that of a person abased in both of these worlds. 

The relationship of someone exalted in some way to God requires that God be 
called “the Exalter.” And the relationship of abased people to God requires that 
He be called “the Abaser.” When God is viewed as the source of life and death, 
it is said that «He is the one who gives life and causes death». When people 
look at the manner in which His knowledge encompasses all existents and grasps 
it with the senses of hearing and sight, it is said that «He is the Hearing, the 
Seeing».”° When all existents stand in relation to God and each of them are seen 
as connected to Him, it is said, “Whatever God wills is, and whatever He does 
not will is not"! When the existents that issue from Him and the nonexistents 
whose existence has not yet issued from Him stand in relation to God, it is said, 
«And He is powerful over all things»."* Divine power comes about from the 
relation between God and existents and nonexistents, while the divine desire 
and will come about from the relation between God and existent things only. 
The divine desire comes about from the existents that belong to the spiritual 
world, while the divine will comes about from the existents that belong to the 
sensory world. The divine names “Life-Giver” and “Death-Giver” come about 
from the relation between God and things that are respectively living and dead. 
Now, go on and make analogous judgments based on this for the remaining 


divine attributes. 


Chapter 36: Nonduality 


Our essences are deficient and are only perfected by attributes that complete 
them. This is why our power needs desire, and our desire needs knowledge. 
Power alone can only acquire its object of power with desire. This is as it per- 
tains to us. God's essence is complete and is never in need of anything at all, for 


that which is in need of something is deficient, and deficiency does not pertain 
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فصل ۲۷ 


والتقصان لا gh‏ بالموجود الواجب فط الله de Va gly Jus‏ إرادته ولا إرادته 
تقاير قدرته فذاته كافية الكل في الكل فهي بالنسبة إلى المعلومات عل وبالنسبة إلى 
المقدورات قدرة ووالنسبة إلى المرادات إرادة وهي واحدة ليس فيها amy etl‏ 
من الوجوه. 

call‏ لا oat‏ وجودها في الواجب Sel‏ إذ لا يجوز أن OF‏ شيئان وك 
واحد منهما واجب بذاته وذاك لان كل شيئين فلا بذ ees OK oly‏ مغايرة في 
شيء وإلالم el ees FA‏ ولوكان في الوجود واجبان لا BF‏ ني شيء 967 
ما يفترقان فيه لا يخلو UL‏ أن يكون ضرور)ً لكل ما هو واجب بذاته' أو لا يكون 
6.2 ولوكان 2 by‏ لكان موجودا في الواجبين على التساوي ولو م یکی ضروري 
ازم أن OK‏ وجوده She‏ سیب وکل ماکان کذلك فالواجب ie,‏ عنه فان لم DE‏ 
هذا القدر في هذه السألة فعليك بطلبها من CS‏ استوفى أصصابها كلامهم عليها 
o‏ وتتي لا يسع 0S‏ ذلك وليسغرضي في هذا اكاب تطويل ما فرغ العلماء من 
إقامة البرهان عليه Mb‏ من معدنه. 


فصل ۲۷ 


فإن قلت فا قولك في النسبة التي بين الواجب وبين السموات والأرض See‏ هل 
كانت موجودة في كل ch‏ أم لا فإنكانت موجودة في كل وقت فهذا يفضي إلى قدم 
oly!‏ والارض وان م تكن موجودة Dae SS‏ بعد العدم all‏ ظهرت في ذات 
الواجب بعدما لم تكن وذلك SE‏ أو لاثرظهر في معدو م كان مسر العدم إلى وقت 


١‏ (وذلك . . . واجب بذاته) في ج» م؛ع: وذلك E OY‏ شيئين فلا Y‏ وأن en OK‏ مغايرة في شيء Vy‏ لم GEA‏ منهما 
Se‏ فلوكان في الوجود واجبان لافتقرا في شيء م کان ما يفترقان فيه لا يخلو Ul‏ أن OK‏ ضروريً لكل ما هو واجب بذاته ؛ 


أ: واجب بذاته. 


Chapter 37: A Note on the Eternity of the World 


to the Necessary Existent. Thus, God’s knowledge of something is not other than 
His desire, and His desire is not other than His power. His essence is entirely 
self-sufficient. It has “knowledge” in relation to things that are known, “power” 
in relation to objects of power, and “desire” in relation to things that are desired. 
God’s essence is one and contains no duality in any way whatsoever. 

The existence of duality is totally inconceivable with respect to the Neces- 
sary, for there cannot exist two things, each part of which is necessary in itself. 
Indeed, there must be a difference between the two things in some sense. If not, 
there would be no duality with respect to them. And if there were two necessary 
beings in existence with no distinction between them in any sense, then that 
which they lacked would either be necessary for each thing that is necessary 
in itself, or it would not be necessary. If necessary, it would equally exist in the 
two necessary beings.” If not necessary, then its existence would have to be 
the effect of some cause."^ But the Necessary is far removed from anything like 
this! If this is not enough for you on the topic, then you must seek it out in those 
books whose authors have fully dealt with it, for my time does not permit me to 
say anything more, and my intention—in this book at any rate—is to not prolong 
a discussion that the rational theologians have already dedicated themselves to 


proving through demonstrative methods—so feel free to go to those sources.’ 


Chapter 37: A Note on the Eternity of the World 


You may ask, “What do you say about the relationship between the Necessary 
and the heavens and the earth? For example, has the relationship always existed 
or not? If it has always existed, this would entail the pre-eternity of the heavens 
and the earth. But if the relationship has not always existed, then how did they 
come into existence after having been nonexistent? Was it due to a cause that 
appeared in the essence of the Necessary after not having been there? But this 
would be impossible. Or was it because of an effect that appeared in something 
nonexistent and that continued to be nonexistent until a specific time, prior to 


which this effect had not appeared? This would also be impossible. Or did it 
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فصل ۲۸ 
مخصوص ول يكن يظهر هذا AM‏ فيه وذاك Jie Ca]‏ أو وُجد من غيرظهورشيء 
حادث بعدما لم یکی وذلك اسا Je‏ 

فاعل أن العلماء قد أكروا في ذلك gos‏ الذي لا ريب فيه Sel‏ عند أولي البصائر 
أن نسبة السموات والأرض إلى الله ع وجل ذسبة شيء هوالآن معدوم ويحصل 
وجوده غدا مثلاً فلت Gat‏ ماذا قول القائل في معدوم padl alb‏ إذا جد بعد 
ذلك Ji‏ ظهر في القديم أثرأو في هذا المعدوم أثرأو ded‏ المعدوم من غيرظهور 
أثر وكل ذلك عال ولا بق إلا أن يقال العلة في وجوده dU ål ya‏ وهو موجود على 
حالة واحدة Ul Luly D‏ لم حصل منه وجوده قبل ذلك لفقد شرط جعل وجوده 
مستت الوجود era‏ لقبول نور الموجود' SW‏ 


فصل ۲۸ 


العدوم إذا أفاض عليه صورة الوجودكصورة فكهة Se‏ كانت معدومة م صارت 
بعد العدم موجودة فلا بذ وأن يكون لوجود الصورة بعد عدمها سبب والسبب في وجود 
كل UL alas‏ فإ نكل موجود سواه إن bd‏ من حت ial‏ ولا ورد 
كيف Ceo‏ نم يجوز أن مين SIF hangi gug Go‏ 
موجودا ليس له أصل إلا من حيث y‏ الذات القديمة فكذلك كونه سيا لا يجوز 
أن يكون له أصل إلا من ذلك الوجه ۴١‏ لا حقيقة لوجوده فلا حقيقة apd‏ التي 
هي صفة ' تابعة من توابع الوجود ولا ببق bole‏ إلا أن يقال إن کان السبب dil a‏ 


Y oec \‏ (صفة) في ج»ع:م؛؟ أ: منه. 
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Chapter 38: Divine Causation 


come to exist without the appearance of something originated in time? Yet this, 
too, would be impossible.” 


116 For those who 


Many scholars have addressed this matter in abundance. 
have insight, the truth beyond a shadow of a doubt is that the relation of the 
heavens and the earth to God is, for example, like the relation of something that 
is at this very moment nonexistent but that then comes into existence tomorrow. 
I would like to know what the poser of this question would say about a nonexis- 
tent thing that appears to be nonexistent even when it is subsequently brought 
into existence. He would say that an effect has appeared in the Eternal, or that 
an effect has appeared in this nonexistent thing, or that the nonexistent thing 
came to exist without the appearance of an effect. But all of that is impossible! 
There remains no option but to say that the cause of the existence of the nonexis- 
tent thing is God, who exists, beginninglessly and endlessly, at one and the same 
moment. The only reason God did not bring about the nonexistent thing’s exis- 
tence before is because of the absence of a condition that would cause it to war- 


rant existence and be prepared to receive the light of the beginningless Existent. 


Chapter 38: Divine Causation 


When the form of existence flows into a nonexistent thing, like, for example, 
the form of a fruit that was nonexistent and then, after nonexistence, became 
an existent thing, that must be a cause for the form’s existence after its nonexis- 
tence. The cause for the existence of every existent is God. Since every existent 
other than God does not have an essence insofar as its reality is concerned, and 
does not have existence, how can it be a cause? Indeed, in general observation 
it can be called a “cause,” just as it can be called an existent, and just as its being 
an existent only has an ontological root insofar as God’s eternal essence is con- 
cerned. Likewise, its being a cause only entails that it has an ontological root 
from that perspective. Just as there is no reality to its existence, so too is there 
no reality to its causality (which is an attribute that is one of the concomitants 


of existence). There is nothing left to say but that the cause is God. Now, why 
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ya فصل‎ 


"d 


فلم لم يُوجد المسبب والسبب موجود فقول لفقد شرط من شروطه Ub‏ أزيد ذلك ؛ ; 


et a 


ASI فالماجة‎ 


va فصل‎ 


ملك تقول من المعلوم الظاهرعند أهلالظرأن الله Ju‏ لا يكون سيا إلا لثي. 
واحد من الموجودات ثم يکون ذلك Ce ll‏ لوجود شيء آخر وهذا الشيء الثاني 
«e C‏ ثالث وهكذا يتداعى هذا الأمر إلى وجود الإسان والواحد من كل وجه 
y‏ زآن يصدرعنه إلا شيء واحد فاع SI‏ هذه He‏ عظمة من الكلام لا .يجوز 
أن يطلق اللسان بأمثاله فهوكثرصريح عند ذوي البصائرفلا فزق بين من رشت قديين 
کل واحد منهما واجب بذاته ey‏ من يثبت سببي نكل واحد منهما o eat‏ 
Y‏ بالق الذي لا مرية فيه أله لیس في الوجود موجود بص لان يكون سببا لوجود شي ء 
آخر Y‏ الله عر وجل . وحقيقة السديّة d‏ إلى ايجاد صورة الوجود في معدوم 
ولا ترسم a‏ ووا ی وی ا ob‏ العدوم لا Yr at‏ 
بذ للسبب من دوام الوجود OY at Go‏ بحفظ pho‏ الوجود على المسجب وليس من 
الموجودات الممكنة ذات بوجود i>‏ وانما الوجود الحقبق والذات الواجبة لله SU‏ 
فالا وجود له منحيث الحقيقة ud Cos OK OS‏ وما لا وجود نفس هکیف يوجد 
غيره والسبب بالحقيقة ما كان كامل الذات بذاته ثم فضل فيه Poet‏ فاض على 
المعدومات gis‏ عليها صور الوجود Gb‏ ما لا HOOK‏ بذاته بل وجوده وصفات 
وجوده متعلّقة بوجود غبره وقائمة به OSG‏ في ذاته في غاية التقصان لا SYN‏ 
ولا الوجود. 


\ جع م :لا بد من. 
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Chapter 39: The True Nature of Causation 


was the effect not brought into existence when the cause existed? Because of 
the absence of one of the cause’s conditions. Since greater detail is needed, I will 


explain further. 


Chapter 39: The True Nature of Causation 


You might say, “It is clearly known by the rationalists that God is only a cause 
for one existent, and then that thing is a cause for the existence of another thing, 
and then that second thing is a cause for a third thing, and so on until it comes 
to the existence of human beings. In every respect, only one thing can emanate 
from the One.” ™ No tongue should utter the likes of this astonishingly audacious 
statement, for it is outright unbelief as far as those with insight are concerned. 
There is no difference between affirming two eternal existents, with each being 
Necessary in itself, and affirming two causes, with each effectuating existence. 
Rather, the indubitable truth is that, apart from God, there is no existent that 
can be a cause for the existence of something else. The reality of causation stems 
from the act of imposing the form of existence onto a nonexistent. And you 
cannot conceive of the existence of a cause until an effect is found, since cau- 
sation cannot apply to a nonexistent. There must then be a perpetual cause of 
existence so that it can uphold the existence of the effect perpetually. Among 
possible existents there is no essence that has true existence. True existence and 
a necessary essence belong to God alone. So how can a thing that does not have 
existence insofar as its reality is concerned be a cause for another thing? And 
how can a thing that does not have existence in itself bring another thing into 
existence? In reality, the Cause is that which is complete in its essence and which 
abounds in existence, overflowing onto the nonexistents and draping them with 
the form of existence. But whatever is not complete in its essence—or rather, 
whose existence and the attributes of whose existence are attached to the exis- 
tence of some other thing, and by which it subsists—is in fact extremely deficient 


in its essence and is not fit to bring things into existence, let alone exist itself. 
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هذا له Slee‏ في الأمثلة العامة GB‏ الثمس إذا فاض عنها الور على القمر ليل 
وفاض نور القمرعلى الارض فلا شاك I‏ نور القمر P‏ الوجود بذاته بل من 
الس فكيفن EL di‏ هذا التقصان أن جعل سيا لوجود الور الفائض 
على الأرض GLI,‏ الناظر فى هذا GU. Sot‏ ولمستفت فى ذلك نفسّه فلا شك في 
أله لونظر بعين الإنصاف رأى As‏ أولى بأن Jet‏ سيب نور الأرض من نور 
التمر Ob‏ نورالقمر إذا لم يكن له وجود OK GS‏ له إيجاد والإيجاد فوق الوجود 
الضرورة والوجود قبل الإيجاد بالطبع مم d‏ يني نور الم سيا من طريق الاصطلاح 
فلا SLL‏ في ذلك YS‏ يجوز أن يغف لعن tat‏ نور القمرلورالثمس 4l,‏ لولا 
نور الشمس م K‏ لور القمرأصلاً وجود. IPE‏ من cll‏ صلاحية السبب Ae‏ 
الواجب BI‏ بذاته esil‏ في صفاته فقد أشرك cal,‏ له نظيرا وكان كن A‏ القمر 
مشار6 الشعس في إيحاد انور ولا شك أن الواجب لو ue)‏ عدمه لم يق في الوجود 
شيء Leal‏ فإذا لا gia‏ عن الواجب شيء في شي أصلا إذ ليس يق مع عدمه 
وجود Tel‏ ذاليجب كل ليجب من عاقل يفهم ذلك ell‏ يتوقف في كونه عن 
أولى Kall‏ من غيره. 


^^ © 88 


Chapter 40: An Example Using Natural Phenomena 


There is an everyday example of the preceding discussion. When the sun shines 
its light on the moon at night and the moon’s light shines on the earth, there is 
no doubt that the moonlight does not merit existence in itself—rather, its light 
comes from the sun. So, given this deficiency, how can the moonlight be a cause 
for the existence of the light that shines upon the earth? Let the contemplative 
person ponder this carefully, consulting his soul for the answer. There is no 
doubt that if he looks at this example with a fair eye, he will see that it is more 
appropriate that the light of the sun and not the light of the moon be the cause of 
the earth’s light. How can the moonlight bring something into existence ifit does 
not have existence? For bringing something into existence is necessarily built off 
of existence, and existence is naturally prior to the act of bringing into existence. 
Moreover, the moonlight is never called a cause, technically speaking, and that 
is indisputable. At the same time, one should not forget the subordination of the 
moon’s light to the light of the sun, and that, were it not for the sun’s light, the 
light of the moon would basically not have existence. The truth is that affirming 
that the cause could be something other than the Necessary, who is the Real in 
His essence and the Self-Abiding in His attributes, is to assign an associate to 
Him and to affirm that He has an equal. This would be tantamount to affirming 
that the moon is the sun’s partner in the act of bringing about light. There is no 
doubt that, if the Necessary were posited as nonexistent, nothing at all would 
remain in existence. Since nothing can in any way do without the Necessary, 
nothing at all would remain in existence were He to be nonexistent. How truly 
astonishing is the intelligent person who understands this but then hesitates to 


say that God is better suited to have causal efficacy than others! 
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فصل 6 


الح أن قولنا الواجب أولى Guth‏ من غيره pS‏ بنقصان عظيم في الواجب 
وکاله مشیر إلى Glee GAH!‏ ولكته أولى SHAY‏ واسخعقاق goes‏ 
Ve‏ من ذاته الواجبة وبق هاهنا من الإشكال أن يقال إن كان SU all‏ 
في Ei Gull‏ ويجود السسيب عنه Alby‏ وبجود ll‏ عن السيب الوجود 4 
Jie‏ وان كان Cail‏ في Hall‏ وتم ببعض الشروط سببيته فقد ثبت له شريك في 
كونه سی بها بالك لا Lond‏ غيره سب مع اعترام Ob‏ وجود بعض الأشياء 
be‏ فى وجود البعض. 

وهذا | شكال je‏ علينا دفعه th‏ تقول وجود الشرط AUI‏ في استعداد المشروط 
في الوجود" لا في سبييّة الذات الواجبة OE‏ انقشاع Fy UL lel!‏ في استتعداد 
الأرض لإشراق نور الشمس ولیس له Sul gh‏ في "m:‏ ولبس لقائل أن يقول 
إن cote ea‏ شرط تتم به ae‏ امس لوجود الشروط وهو إشراق VE‏ 
وهذا غاية في OUI‏ لا osa‏ وراءها غاية EG‏ وصناعته ونور القمر I|‏ كان 
مستفادا من نور امس وهو في ذاته Ob‏ وهالك ومعدوم فلا نور من Lm‏ الحقيقة 
إلا نور امس تكان نور القمرهو AES AS‏ هوهو مكيف يجوز مع ذلك أن 
بعل Kb alll‏ شس à‏ إفاضة الور وج لا نور إلا pels‏ فلا وجود إلا 
وجود ka‏ تكان وجود الموجودات لس ارجا من وجود المق کا AA‏ 


١‏ (بالاستحقاق واستحقاق غيره لشيء محال) في ج» ع م :أ : بالاستحقاق غيره لشيء واستحقاق غيره محال. y‏ ج:المشروط 
لوجود المشروط ؛ ع» م: المشروط للوجود. * زائدة في : لأت نقول انقشاع السحاب زواله والزوال أمر عدي والعدي لا 
يصلح لاشرطية في أمر وجودي وهوالإيجاد للشيء GS‏ يصلح للسبيتة. > dete‏ 


Chapter 41: The Oneness of Existence and Causation 


The truth is that my statement that the Necessary is “better suited to have causal 
efficacy than others” gives one the impression of a significant deficiency in the 
Necessary, for it seems to indicate that these “others” have a rightful claim to 
something. But God is better suited to have a rightful claim. In fact, the “rightful 
claim” of these others to something is only possible by virtue of God’s neces- 
sary essence. At this juncture an ambiguity persists: “If the Necessary has com- 
plete causal efficacy, why then does He delay the existence of the effect, seeing 
that it is impossible to put off the existence of an effect from its existing cause 
when the cause is complete? If God is deficient in terms of causal efficacy and 
His causal efficacy can only be complete with the presence of certain conditions, 
then He has a partner in His being a cause. So why then do you maintain that 
something other than God cannot be called a ‘cause, despite the fact that you 
acknowledge that the existence of certain things is a condition for the existence 
of other things?” 

It is easy for me to resolve this ambiguity. The existence ofa condition only has 
an effect on the conditioned thing’s capacity to exist, not on the causal efficacy of 
God’s necessary essence. It is just like the disappearance of a cloud, which only 
has an effect on the earth’s capacity to be illuminated by the light of the sun—but 
the disappearance of the cloud itself has absolutely no effect on bringing the 
light of the sun to completion. One cannot say that, through the disappearance 
of the cloud, the sun’s causal efficacy for the existence of the conditioned thing 
is completed—namely, the earth’s being illumined. In its design and imagery, 
this example represents the highest kind of explanation, beyond which nothing 
greater can be conceived. If the light of the moon is derived from the light of the 
sun, but the moon in its essence is vanishing, perishing, and nonexistent, then in 
reality the moon only has the light of the sun. So the light of the moon is the light 
of the sun—it is as if they are one and the same. Given this, how can the moon 
be a partner with the sun in diffusing light? Just as there is no light other than 
the light of the sun, so too is there no existence other than the existence of God. 
Thus, the existence of existents is not external to the existence of God—it is as if 


they are one and the same. 
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cy فصل‎ 


ڪل ما في الوجود فهوذان cm‏ ا ولا بقاء إلا لوجه ' اليئ SNE pall‏ 
الصورة التي في ATM‏ فانية با حقيقة ولا بقاء إلا الصورة الخارجة هذا من حيث النظر 
GUI!‏ في القناعة بالأمثلة امحسوسة Vly‏ فالصورة الخارجة مع لمرآة ة فى MUS‏ 
فانية SUN‏ فناء الصورة الداخلة 3 we al A‏ 


er فصل‎ 


الرآة عبرة عظمة BY‏ الألباب ومن نظر في للرآة نظ GU‏ وم ينل له كير 
من المشكلات فليس سخ أن ie‏ في زمرة العقلاء ولتمري لم بنظر في SU!‏ عاقل 
إلا وعتورعقله إشكالات عظمة ونشكك في ode‏ الأمور ول JE‏ له مع ذلك 
مشكلات AS‏ اياي HN die i ata e Sa‏ ت لكان f‏ ذاك bol‏ على 
Lact BV BE 4$ Gre‏ فيه 7 ae e‏ م الاس 4 کف ads‏ 
من lll‏ ما مستحقرمعها TN‏ على أن فيها من اللنافم عاب عظمة كثيرة لا يمكن 
إحصاؤها العقل وامرآة بالحقيقة مرآة العقلاء إذ يرون فيها صورة fall‏ العاجزعن 
إدراك US Glee‏ سبك بها شاهدة على أن العقل معزول عن إدراك AS‏ من 
المسوسات الظاهرة فضلاً عن المعقولات الخفية فن أراد أن sali‏ عقله عل صورته 
التي هوعليها JI US Aly‏ في امرآة ممت مبصرة العقل” ef‏ وكذبه في دعاويه 
الريضة الطولة ad‏ من إدراك حقائق الأمور الإلهية ولست K‏ أن العتل 
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cy فصل‎ 


ڪل ما في الوجود فهوذان cm‏ ا ولا بقاء إلا لوجه ' اليئ SNE pall‏ 
الصورة التي في ATM‏ فانية با حقيقة ولا بقاء إلا الصورة الخارجة هذا من حيث النظر 
GUI!‏ في القناعة بالأمثلة امحسوسة Vly‏ فالصورة الخارجة مع لمرآة ة فى MUS‏ 
فانية SUN‏ فناء الصورة الداخلة 3 we al A‏ 


er فصل‎ 


الرآة عبرة عظمة BY‏ الألباب ومن نظر في للرآة نظ GU‏ وم ينل له كير 
من المشكلات فليس سخ أن ie‏ في زمرة العقلاء ولتمري لم بنظر في SU!‏ عاقل 
إلا وعتورعقله إشكالات عظمة ونشكك في ode‏ الأمور ول JE‏ له مع ذلك 
مشكلات AS‏ اياي HN die i ata e Sa‏ ت لكان f‏ ذاك bol‏ على 
Lact BV BE 4$ Gre‏ فيه 7 ae e‏ م الاس 4 کف ads‏ 
من lll‏ ما مستحقرمعها TN‏ على أن فيها من اللنافم عاب عظمة كثيرة لا يمكن 
إحصاؤها العقل وامرآة بالحقيقة مرآة العقلاء إذ يرون فيها صورة fall‏ العاجزعن 
إدراك US Glee‏ سبك بها شاهدة على أن العقل معزول عن إدراك AS‏ من 
المسوسات الظاهرة فضلاً عن المعقولات الخفية فن أراد أن sali‏ عقله عل صورته 
التي هوعليها JI US Aly‏ في امرآة ممت مبصرة العقل” ef‏ وكذبه في دعاويه 
الريضة الطولة ad‏ من إدراك حقائق الأمور الإلهية ولست K‏ أن العتل 
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Chapter 42: An Example Using Mirrors 


From the perspective of reality, everything in existence is transitory, and the 
only thing that remains is the face of the Living, the Self-Abiding. It is just like a 
transitory form in a mirror—only the form outside the mirror remains insofar as 
general observation is concerned, satisfied as it is with sensory imagery. In the 
eyes of the recognizer, the form outside the mirror is also transitory, just like the 


form inside the mirror, with no distinction between them. 


Chapter 43: The Mirror of the Intellect 


A mirror is a tremendous example for those who are intelligent. If you look into 
one properly and still do not have many of your difficulties resolved, you do not 
deserve to be considered intelligent. By my life! When an intelligent person looks 
into a mirror, he is beset by tremendous problems and comes to doubt many 
things he had taken for granted. Nevertheless, many difficulties will be resolved. 
If the forging of mirrors was the only benefit to be derived from iron, that alone 
would testify to the truth of God’s statement, «And We sent down iron which 
has great might, and benefits for people»."? How can it be otherwise, given that 
the benefits derived from iron include those that would make even mirrors look 
insignificant, despite the fact that mirrors contain many tremendous wonders, 
which the intellect cannot enumerate? In reality, mirrors function as “mirrors” 
for the intelligent, since in them they can see the form of the intellect, which is 
incapable of perceiving many realities. This should be sufficient testimony for 
you of the fact that the intellect can barely perceive many sensory objects that 
are in plain sight, let alone intelligibles that are hidden. Spend a great deal of 
time looking into a mirror if you want to witness your intellect’s incapacity. How 
fine an aid it is for the intellect to see its own incapacity and its deceit in making 


long-standing claims about its ability to perceive the realities of divine matters! 
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it فصل‎ 


3e‏ لأدراك أمورعظمة من الغوامض ولكنه لا US‏ إذا عدا طوره في دعواه وجاوز 
قدره وتخظاه. 


te فصل‎ 


المرآة تظهر فيها صورة مطابقة الصورة خارجة عن طريق الاتطباع Jl à uus‏ 
النظر sil Gaby‏ يفرق بين الوجود الخارج والوجود الداخل AM; oe TIA‏ 
at‏ صو رن يشاك أحد في ذلك وحاصل الوجود الابع pa‏ إلى نسبة حاصلة 
عن ويه مخصوص بين صورة خارجة وبين bb. aM‏ طالع البصرتلك النسبة اللاصلة 
Lage‏ أدرك الصورة الداخلة AS EM‏ المعدومة من Lem‏ الحقيقة الموجودة e‏ 
الظاهر ولا شك العقل I à‏ وجود الصورة الداخلة ليس موجودا بذاته Sat‏ 
بالوجود ' بل هوموجود بالإضافة إلى y‏ أمور وهي المرآة والصورة الحارجة والنسبة 
deol‏ بمطالعة padl‏ اذلك bly‏ بطلت هذه النسبة بطل وجود تلك الصورة 
الداخلة وعم العاقل أن تلك الصورة لم يكن لها استقلال بالوجود وان تصوّر وجود 
UL Lot‏ ارما ساغبيساق 462 pal‏ ت ETERNI‏ 
عليه تير لم يدرك أحد من OI gy‏ تلك الصورة الداخلة تابعة في الوجود الصورة 
الخارجة Oly‏ هذه الاصَيَة SA‏ وللاء لا يشاركهما فيه جسم من الأجسام كالطين 
pad,‏ وأمثالهما Gy‏ لا كانت الصورة الخارجة fat‏ وكات السب Le Ud‏ أبضاً 
تتغير وعند ذلك تتغير الصورة الداخلة حسب A‏ الصورة الخارجة على che‏ واحد 


١‏ جععءم: العقل Y GE‏ ج :ليس gel Gls‏ به أله ليس موجودا بذاته مستقلاً بالوجود؛ ع» م مثل ج. v‏ ع : ومطالعة 
البصير ؛ ج» م: ومطالعة البصر. ۽ ج٬ع»‏ م:الصور. 
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Chapter 44: The Forms in Mirrors Are Relations 


I do not deny that the intellect has the disposition to perceive many great, recon- 
dite matters. I am just unimpressed when it steps outside of its scope in its claims 


and seeks to go further than it can. 


Chapter 44: The Forms in Mirrors Are Relations 


In a mirror, an imprinted form appears that corresponds to the form outside 
of it. At first glance, the intellect makes a distinction between the existence of 
the form outside of the mirror and the one inside it, with the first preceding the 
second. It is inconceivable for anyone to doubt this. The actual existence of the 
form inside the mirror goes back to a relation, which comes about in a specific 
way, between the form outside the mirror and the mirror itself. When the eye 
sees the relation that obtains between the two, it perceives the form inside the 
mirror as nonexistent in relation to the existent reality of the external image. But 
the intellect never doubts that the form inside the mirror is not independent 
and existent in its essence—it does not have an existence of its own. Rather, it is 
an existent in relation to four things: (1) the mirror, (2) the external form, and 
(3) the relation that obtains between them when (4) seen by the eye. That is, 
when this relation terminates, the existence of the form inside the mirror also 
terminates. Intelligent people know that this form does not have an existence of 
its own. If we conceive of the existence of the mirror, or of water, or of anything 
corresponding to them that produces images of forms, and conceive of them as 
unchanging, not a single one of us would fail to perceive that the existence of 
the forms inside the mirror derives from a form outside it, and this is because 
no other body, such as clay, plaster, and the like, shares the special attribute that 
belongs to mirrors and water. But when the form outside the mirror changes, the 
relationships between it and the mirror also change—and that is when the form 
inside the mirror changes in accordance with the change of the form outside 


it, in one and the same manner. An intelligent person would not even bother 
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فصل to‏ 
م تال المقلاء ريب في أن الداخلة تابعة الوجود للخارجة وأنْ الخارجة متقذمة الوجودا 
على الداخلة Cox‏ 65 لا Gb)‏ 


to فصل‎ 


» له ما بشاهده منها من‎ Ks صادثً آنه لولم تكن المرآة موجودة‎ Sab العاقل‎ peo 
ه لكان يصدّق بوجود ذلك أو لا فا عندي أن واحدا من أهل‎ le انطباع الصور‎ 
على‎ gio في أله كان يكب بوجود ذاك‎ Bes الإنصاف الناظرن بالبصائر الصافية‎ 
OV أن بظهر له وجه الال في برهانه ذلك. فاعتبر‎ fA وكان‎ Gl; اسخالته‎ 
لإدراك بعض‎ ge العقل‎ Ob ولا تبادر إلى التكزيب نما لا يدركه عقاك الضعيف‎ 
الثهومات‎ Jul لإدراك بعض للوجودات وهوعاجزعن‎ GE pall الوجودا تا أن‎ 
من للوجودات ثم هو‎ AS عن إدراك‎ A والمسموعات والمذوقات وكذاك العمل‎ 
بالإضافة إلى كارة الموجودات الت هوعاجزعن إدراكها‎ AS مدرك لأشياء محصورة‎ 
الأ 5316 بالإضافة إلى العرش لا بل والذرّة‎ E! الموجودات بالإضافة إلى‎ cd 
Cat cca au al بالإضافة إلى العرش شيء ما والموجودات كلها بالنسبة إلى عل‎ 
المعقولات لا تتناهى‎ Jus الضعيف‎ allie jal, أن‎ SE دكت ذلك‎ Lely Stel 
من كانت الموجودات كلها في نظره محصورة‎ Ob جعلتها محصورة متناهية‎ GS 
امتناع الحصر في‎ V. بذلك' عط خطر‎ sace OK شا فلا‎ OF لا بل ولا‎ 
الموجودات‎ pe all والكرم‎ Bly والإرادة‎ adi RT نظره يوجد في الصفات‎ 
ل كانت كاملة وفوق الكل لا جرم كان الكرم‎ Log عليها وهذا الكرم لازم للذات‎ 
Se لها أن الوجوب لازم لها‎ GY القتضي لإفاضة خلع الوجود على المعدومات‎ 


depen‏ الوجود. ۲ جع م : بأمثال ذلك. 
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Chapter 45: A Note on the Limits of the Intellect 


to doubt that the form inside the mirror comes from the existence of the form 
outside it, and that the existence of the latter precedes the former in terms of 


hierarchy, not in terms of time. 


Chapter 45: A Note on the Limits of the Intellect 


The intelligent person should truthfully ponder this: if the mirror were not exis- 
tent and ifsomeone were told about how he could see forms imprinted in it, would 
he believe in the existence of such a thing or not? I do not think that a single fair- 
minded person who looks at this clearly would doubt that he would not believe 
in the existence of such a thing. He might even set out to prove its impossibility 
by way of demonstration, and it would indeed be impossible for there to be flaws 
in his proof. Now, consider this, and do not be so quick to reject what your weak 
intellect cannot grasp: the intellect was created to perceive some existents just as 
the eye was created to perceive some existents; but the eye is incapable of per- 
ceiving objects of smell, hearing, and taste. Likewise, the intellect is incapable of 
perceiving many existents. To be sure, what it perceives are limited and restricted 
in relation to the many existents it cannot perceive. Moreover, in relation to God’s 
beginningless knowledge, all existents are like specks in relation to His Throne. 
But these specks in relation to the Throne are things in some sense, whereas all 
existents in relation to God’s knowledge are nothing at all! I only mention this out 
of fear that your weak intellect would hastily say, “The intelligibles are infinite, so 
how can you say they are restricted and yet infinite?” For the One in whose eyes 
each existent is restricted—and indeed is nothing!—such a proposition is not of 
great consequence. The beginningless divine attributes, such as power, desire, 
knowledge, and the generosity that flows onto the forms of existents, are the only 
things in God’s eyes that are impossible to be restricted. This generosity is a con- 
comitant of the divine essence, and since the essence is perfect and above perfec- 
tion, there is no doubt that the generosity which requires that nonexistents be 
dressed in the robe of existence is a concomitant of the divine essence, just as, for 


example, necessity is a concomitant of the essence. The divine essence would be 
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aja 
ولو خلت الذات عن هذا الكرم كانت ناقصة وهذا م أن الثمس إذا أشرقت بها‎ 
E uris الا ق کان ذلك من كل ارڈ شاتها ولو تكن هذه الصفة موجودة‎ 
وهو‎ V eei à Jes ولله » الكل‎ las ء م نكال‎ «z^ P 06 
. 4: لفكي‎ A 


فصل ^£ 


SENPA‏ يعتبرون بالمرآة من وجوه BAS‏ وکاد حصرتلك Je ge‏ ونم 
يعتبرون ^ mil‏ )13 نظروا فيها شاهدوا حقيقة قوله تعالى ِكل Nim ie‏ 
i xl‏ عليه السلام الناس نيام فإذا ماتوا انتبهوا. وعاموا أن فسبة الماك 
واللكوت في الوجود إلى وجه dl‏ القيوم فسبة الصورة الداخلة في الرآة إلى الصورة 
الخارجة إذ ليس الماك والملكوت حقيقة الوجود Ul‏ وجودهما تابع لوجود الوجه Bl‏ 
ER‏ بعض الاق لا بل dl 3f AAT‏ الموجودات التي يشاهدونها في 
الدنيا لها imos‏ . فإذا Aull Cs‏ للاصلة Qs? pele‏ تلك الموجودات 
GS! —‏ الغطاء عن أبصارهم وارتفع اللبس' وانتبهوا من ومهم وعاموا C‏ 
أن ڪل نَيْء à. 65 AU‏ إلا إذا قام موجود أزلاً (uly‏ بقيومية 
ela 0% GUI «e‏ من موجود Ze 3e Za!‏ وسرمديته LÀ e‏ 
tl‏ وحينئن ينادى GH‏ من بطنان العرش بقوله تعالى لمن DN‏ الوم à‏ 
"EU resi‏ ودشاهدون " ذلك مشاهدة لا بق معها رب ومن Qu‏ هذه 
الألفاظ Ly‏ يقف على cle i>‏ فلبتوقف SEMIS‏ فوراءها من جاب الأسرار 
مالا بف بشرحه اسان ولا .عرب عن حقيقته OL,‏ 


eim ١‏ التلبيس. v‏ (ينادى (GLI‏ )في جع مأ : ينادى v GE‏ (يشاهدون) في ع؛ d‏ جم : يشاهد. 
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Chapter 46: Mirrors and the State of Dreaming 


deficient were it bereft of this generosity. It is like the sun: when it illuminates the 
horizon, its illumination is an aspect of its perfection. The sun would be deficient 
if this attribute did not exist in it and something was needed in order to perfect its 
luminosity. But to God «belongs the loftiest description in the heavens and the 
earth, and He is the mighty, the wise»? 


Chapter 46: Mirrors and the State of Dreaming 


The people of intelligence take lessons from mirrors from many different per- 
spectives, and it is nearly impossible to enumerate them. One lesson is that, 
when they look into mirrors, they witness the reality of God's words, «All things 
perish, except His face»,"? and the Prophet's statement, “People are asleep; 
when they die, they awaken.”™ They know that the relationship between the 
existence of the earthly and spiritual realms to the face of the Living and the 
Self-Abiding is like the relationship between forms inside mirrors to forms out- 
side of them. For there is no reality to the existence of the earthly and spiritual 
realms— their existence comes from the existence ofthe face of the Real, the one 
to whom existence truly belongs. Some, or rather most people, think that the 
existents they behold in this world have true existence. But when the relation 
between their eyes and these sensible existents is negated, the veil will be lifted 
from their eyes and the delusion disclosed. They will then awaken from their 
state of sleep and come to know with certainty that «All things perish, except 
His face»'? (unless of a course there is another existent that has always abided 
through God's subsisting face and is thereby also endless thanks to the existence 
ofthe Self-Abiding and His everlastingness!). At that time, from the very depths 
of the Throne, people will be summoned with His words, «Whose is the sover- 
eignty this day? It is God's, the One, the Paramount»? They will witness this in 
a way that leaves no room for doubt. Those who study these statements and do 
not understand the realities of their meanings should hesitate before rejecting 
them. For indeed, beyond these statements lie wondrous mysteries that speech 


cannot expound, nor can their reality be expressed through explanation. 


55 & 99 


99 


ty فصل‎ 


رجعنا إلى حديث السرى. لا شاك أن الله LAY ejes ip‏ معنى à gà‏ 
اصطلاح GU!‏ قدرة والإنسان يقدر بذلك المعنى على أن BE‏ بعد سكوته متى شاء 
Cull‏ الظاهرمن حيث نظرعوام GE!‏ لوجود الكلام بعد عدمه هو gel‏ قدرة 
ومعلوم ol‏ القدرة OS‏ موجودة ولا يوجد السب وهوالكلام لا JE‏ في السب 
بل لفقد شرط وهوالمشيئة فوجود الكلام من سببه gel‏ قدرة في QUAM‏ موقوف 
على وجود شرط tll‏ وبحال أن Jat‏ المشروط والشرط معدوم ولحال لا يكون 
مقدورا إذ لايظه رأثرالقدرة إلا في ose‏ لا يظهرأثرالبصر إلا في مبصر ولا 
eu 1‏ إلا في مشهوم وكذلك في سائر المدركات Ses oe? WE SSI Ob‏ إذا 
م تمكى dl‏ الباصرة من إداراكها لم يكن ذلك Us‏ على خال في A La‏ إذا 
كان الثيء المعدوم جور جاب عدم الشرط Sb‏ القدرة YAY‏ توجده مالم ينقشع 
جاب عدم الشرط لا JE‏ في القدرة بل OY‏ العدوم بعد حال الوجود فإذا انقشع عنه 
لجاب صار مك وبصي رمن القدرة UN‏ واجبا € لوانقشع جاب الوا فصارت 
الأرض مستعذة لقبول نور الشمس عند الاتقشاع. 


Chapter 47: Divine Power and Human Power 


Let us return to our earlier discussion. There is no doubt that God created a 
supra-sensory reality in people, which in conventional terms is called “power.” 
After having been silent, they can decide to speak whenever they want by virtue 
of this supra-sensory reality. In the eyes of the majority of people, the apparent 
cause for the existence of speech after its nonexistence is what is called “power.” 
It is known that this power can exist without its effect—speech—being brought 
into existence. And that would not be on account of any defect in the cause, 
but because of the absence of a certain condition—namely, volition. The coming 
into existence of speech from its cause, called “power” in conventional terms, 
depends on the existence of the condition of volition. But it is impossible for that 
which is conditioned to come about when the condition is itself nonexistent! Yet 
something impossible cannot be an object of power since the effect of power can 
only appear in an object of power, just as the effect of sight can only appear in 
an object of sight and the effect of smell in an object of smell. This applies to all 
sensible objects. For example, when planets are veiled by clouds and the faculty 
of vision does not have the ability to perceive them, this is not proof of an ocular 
defect. In the same vein, if a nonexistent is veiled by the nonexistence of a condi- 
tion, then God’s beginningless power will not bring it into existence as long as 
the veil of the nonexistence of the condition is present. This is not due to a defect 
in God’s beginningless power. Rather, it is because it is as yet impossible for the 
nonexistent to exist. But when the veil is removed, it will become a contingent 
thing, necessarily existent through God's beginningless power."^ This is just like 
when a veil of clouds disappears, and the earth is then prepared to receive the 
light of the sun. 
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فصل ^£ 


نسبة الحال إلى القدرة e lS SEN‏ إلى T to iei alg‏ 
Al‏ مص Y‏ خال في قوة الإنصار بل لأله ليس بمبصر Y Je‏ يفيض عليه الوجود 
من القدرة الأزلية لا ال في القدرة بل Je SY‏ غير مقدور ونسبة المعدو م اممك 
I. ald‏ القدرة AN‏ ك e blab. Lal vg LO radi‏ 
JE‏ أدركه ll‏ البصرة AS‏ المعدوم KA‏ بذاته إذا وُجد شروطه أوجدته 
القدرة XO‏ وما دام بعوزه شرط فهو بعد خال الوجود لغيره لا لذاته KA‏ بذاته 
atl Sty ab sae AL‏ ينا Joby aby tomy Le‏ فى داك Seale‏ 
AIS ale ois Y, GU.‏ فزن des‏ وات لا s‏ 


فصل ^$ 


قد يقول أهل النظر OL‏ الإمكان KA‏ من ذاته ln ERY,‏ بذاته ومن vv‏ 
ذاته تخي الضعيف من هذه الألفاظ glee‏ فاسدة ويخطئ فيها بأنواع فاحشة من 
is ad‏ کن Sel!‏ من ذاته' وذاته لست من ذاته بل من غيره. فإذاكات ذاته 
من غيرهكان الإمكان الذي هوصفة من صفاته أولى أن OS‏ من غيره OB‏ استناد 


١‏ ج»ع» الإمكان Sad)‏ من ذاته. 
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فصل ^£ 


نسبة الحال إلى القدرة e lS SEN‏ إلى T to iei alg‏ 
Al‏ مص Y‏ خال في قوة الإنصار بل لأله ليس بمبصر Y Je‏ يفيض عليه الوجود 
من القدرة الأزلية لا ال في القدرة بل Je SY‏ غير مقدور ونسبة المعدو م اممك 
I. ald‏ القدرة AN‏ ك e blab. Lal vg LO radi‏ 
JE‏ أدركه ll‏ البصرة AS‏ المعدوم KA‏ بذاته إذا وُجد شروطه أوجدته 
القدرة XO‏ وما دام بعوزه شرط فهو بعد خال الوجود لغيره لا لذاته KA‏ بذاته 
atl Sty ab sae AL‏ ينا Joby aby tomy Le‏ فى داك Seale‏ 
AIS ale ois Y, GU.‏ فزن des‏ وات لا s‏ 


فصل ^$ 


قد يقول أهل النظر OL‏ الإمكان KA‏ من ذاته ln ERY,‏ بذاته ومن vv‏ 
ذاته تخي الضعيف من هذه الألفاظ glee‏ فاسدة ويخطئ فيها بأنواع فاحشة من 
is ad‏ کن Sel!‏ من ذاته' وذاته لست من ذاته بل من غيره. فإذاكات ذاته 
من غيرهكان الإمكان الذي هوصفة من صفاته أولى أن OS‏ من غيره OB‏ استناد 


١‏ ج»ع» الإمكان Sad)‏ من ذاته. 
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Chapter 48: The Possible and the Impossible 


The relationship between the impossible and God’s beginningless power is like 
the relationship between an object of smell and an eye that is able to see. An 
object of smell will never become an object of vision, not because of some defect 
in the faculty of vision but because it simply cannot be seen. Existence cannot 
flow from God’s beginningless power to something impossible, not because of 
a defect in God’s power, but because the impossible is simply not an object of 
power. And the relationship between the nonexistent that is contingent in its 
essence and God’s beginningless power is like the relationship between a veiled 
object of vision and the power of vision. If the veil were removed, the faculty of 
vision would perceive the veiled object. Likewise, when the conditions are there 
for the nonexistent that is contingent in its essence, God’s beginningless power 
will bring it into existence. However, for as long as it is in need of a condition, 
it will be impossible for it to exist through another (let alone through itself). 
The contingent in itself is that whose conditions for its existence are necessary, 
whereas the impossible in itself is that whose conditions for its existence are 
impossible. So reflect upon this properly and do not object to it with your pre- 


tend cleverness—otherwise your foot will slip, and you will not even know. 


Chapter 49: Possibility Means Contingency 


A person given to rational consideration might say, “A contingent thing’s contin- 
gency is from itself, whereas an impossible thing’s impossibility is in itself and 
from itself.” A dimwit might concoct some corrupt notions from these words, 
erring in several dreadful ways. How can the contingent be from itself when its 
essence is not from itself but is from another? If its essence is from another, then 
it is even more fitting that contingency, one of the attributes of the contingent, is 


from another. For the dependence of essences that are qualified by what brings 
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ae 
الذوات الموصوفة إلى موجدها بدرجة واستناد الصفات التاعة إليه بدرجتين. هذا‎ 
الذي لم يوجد فليس له بعد‎ SON Gl في إمكانها إذا وُجدت‎ OLS حك‎ 
ذات ولا صفات فكيف يطلب له ولصفاته سيب والمعدوم لا يُطلب له سيب‎ 
من‎ KA قولهم الإمكان‎ OY دكت ذلك‎ Ul, يطلب السبب لموجود بعد العدم‎ Uh 
تلط الأوهام فيه فليستعن با كن في الاحترازمن تايط‎ LEGS ذاته له مع صم‎ 
إذا لم‎ JAE ald من‎ ei الوهم وهذا ميته هوا واب عن قولهم الاسخالة‎ 
٠ للعدم‎ pall JE صفة تابعة سبب وإذا‎ A gl eli يكن له ذات فكيف يطلب‎ 
المعدوم ذات م‎ Ag ولا جوز أن‎ ai à ger Ul عند‎ at من ذاته كان له معنی‎ 
العدم معناه صفة والصفة لا توجد إلا‎ Ób العدم شين موجودا لتلك الذات‎ és. 
يوجد العدم وا معدوم الذي هو موصوفه معدوم فأوهام‎ GS بعد وجود الموصوف‎ 
الضعفاء تغلط كيرا في أمثال ذلك والحققون يتير عليهم الاحتراز ما يضاهي‎ 

هذه الأقالِط. 


o. فصل‎ 


والسموات والارضون وُجدت ge‏ وجدت من القدرة by SY‏ يكن قبل وجودها 
قبل ولا بعد حت يقال لما لم يوجد قبل ذلك Sb‏ القبل والبعد عارضان من عوارض 
YOL)‏ يوجد إلا بعد وجود الأجسام ۴# لا يجوز أن يكون قبل وجود الأجسام فوق 
ولا نحت LEY‏ عارضان من عوارض MS oK‏ لا جوز أن ofc‏ قبل وجود 


١‏ جع م:لمعدوم. t Alege eG A Y‏ جءعءم: الزمان والزمان. 
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Chapter 50: The Creation of the World and Time 


them into existence is on one level, but the dependence of attributes that come 
from these essences is on a level twice removed. This pertains to contingents in 
their contingency, when they are brought into existence. The contingent that is 
not yet brought into existence has neither essence nor attributes. So how can 
a cause be sought for it and its attributes when a cause cannot be sought for a 
nonexistent? A cause can only be sought for an existent after its having been 
nonexistent. I mention this because the statement, “A contingent thing’s con- 
tingency is from itself,” has a true meaning, but most minds fall into error about 
it. So one should seek help from my words, being wary of falling into errors of 
the mind. The same remarks apply in answering the statement, “An impossible 
thing’s impossibility is from itself.” Since that which is impossible does not have 
an essence, how can one seek its impossibility, which itself is an attribute that 
would follow from a cause? The statement that a nonexistent’s nonexistence is 
from itself does have a true meaning for those who are firmly rooted in knowl- 
edge. But one cannot imagine an essence for a nonexistent, let alone imagine 
nonexistence to be an existent for that essence. Indeed, “nonexistence” indicates 
an attribute, but an attribute can only come into existence after the existence of 
that which is qualified. So how can nonexistence be brought into existence when 
a nonexistent, which is what qualifies nonexistence, is itself nonexistent? Weak 
minds have erred many times in matters like this, but it is rather easy for those 


who have verified the truth to avoid these kinds of errors. 


Chapter 50: The Creation of the World and Time 


The heavens and the earth came to exist when they were brought into existence 
by God’s beginningless power. Before their existence there was no “before” or 
“after.” There is thus no point in asking why God did not bring them into exis- 
tence “before” that point. Indeed, before and after are accidents of time, which 
itself only comes to exist after the existence of bodies. So, just as there cannot 
have been an “above” and a “below” before the existence of bodies—since they 


are both accidents of space—so too, before the existence of bodies, could there 
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فصل ١ه‏ 


الأجسام قبل ولا بعد OY‏ ذلك موقوف الوجود على وجود الزمان والزمان موقوف 
الوجود على وجود امرك والحركة موقوفة الوجود على وجود الانجسام OG‏ الزمان Gb‏ 
SI SAI‏ اكان ظرف الجسم . 


فصل ١ه‏ 


قوب القائل العالم قديم بالزمان هوس محض لا yb‏ نحته إذ يقال له ما الذي ve GE‏ 
العام GR‏ أن يقول Gel‏ به pL!‏ كالسموات والأمّهات Lily‏ أن يقول أعني به 
کل موجود سوى الله Jes QU‏ هذا تكون النفوس والعقول والأجسام كلها داخلة 
تحت لفظ العام فإن قال أعنى العام كل موجود SE‏ من الأجسام وغيرها فعلى هذا 
يكون أكثر الموجودات المندرجة تحت ad‏ العالم غيرمتوقف الوجود على وجود الزمان بل 
يكون بالضرورة سابق الوجود عليه GS‏ يقال العالم قديم بالزمان Sly‏ موجودات LU‏ 
سايق الوجود على الزمان» وإن قال أعني بالعالم الاأجسام كلها فلا يجوز على هذا الوجه 
Cal‏ أن يقال الأجسام قدية بالزمان Ob‏ معنى ذلك أن الأجسام موجودة مذكان 
oU‏ موجودا فيكون Cet‏ أن الزمان سابق على pL‏ في الوجود واي Sb AK‏ 
الأجسام سابقة الوجود على الزمان والزمان ope JU‏ عنها وان كان WS‏ بالرتية 
والذات. Ob‏ قال قائل ليس المراد بقولنا العالم قديم بالزمان ما ذكرتموه فحن لا نفهم من 
قرله إلا ذلك وقد LASS‏ على ما فهمنا Lily‏ مال نفهمه من مقاصده فالكلام عليه من 
abd oO‏ أن بين معناه على ما فهمه Ob‏ کان Bare‏ وحم وافقناه في ذلك 
US YI‏ عليه حسب الوسع والطاقة. 
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Chapter 51: Clarifications on the Term “World” 


not have been a “before” and an “after.” This is undoubtedly because their exis- 
tence is dependent upon the existence of time, and the existence of time is 
dependent upon the existence of motion, and the existence of motion is depen- 
dent upon the existence of bodies. Indeed, time is a locus for motion, just as 


space is a locus for bodies. 


Chapter 51: Clarifications on the Term “World” 


A person’s statement to the effect that the world is eternal in time is pure and 
outright foolishness. For, if asked, “What do you mean by ‘world’?,” he will say, 
“By ‘world’ I mean all bodies, such as the heavens and the elements.” Or he 
will say, “By ‘world’ I mean every existent other than God”—the word “world” 
in this sense would thus comprise all souls, intellects, and bodies. If he says, 
“By ‘world’ I mean every existent that is contingent, such as bodies and the like,” 
the existence of most existents subsumed under the word “world” would not be 
dependent upon the existence of time, for they would necessarily precede its 
existence. How then can it be said that the world is eternal in time when most 
of the existents in the world precede the existence of time? If the person says, 
“By ‘world’ I mean all bodies,” this idea would also not be tenable, for it would 
amount to saying, “Bodies are eternal in time.” That would mean that bodies 
were existent from when time was existent, which would indicate that time pre- 
ceded bodies in existence; but such is not the case since bodies precede time 
in existence, and the existence of time comes after them (even if it is only with 
respect to logical hierarchy and essence). If this person were to say, “In propos- 
ing that the world is eternal in time, I did not have in mind the things you men- 
tioned,” well, I would be unable to understand his proposition in any other way. 
Our discussion is based on what we have understood this person’s proposition 
to be. As for what he does mean but which we cannot understand, that would 
be like groping for something in the dark. The onus is on him to explain what he 
means, as he understands it. If his point is correct, I will accept it. But if not, then 


I will have already done my best to address his proposition. 
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oy فصل‎ 


الول في ذلك أن يقالكان الزمان موجودا مذ كانت SA‏ موجودة ولس يجوز ve‏ 
أن يقال كانت SH‏ موجودة مذ كان الزمان موجودا Óp‏ ذلك وان کان له وجه ما 
فهوفاسد Be Jal‏ فإذا لم GS S s‏ جوز أن يقالكانت الأجسام موجودة 
مذكان الزمان موجودا ولو لم توجد الأجسام' إلى الآن eod‏ شرط OLE‏ وُجدت 

OM‏ لوجود ذلك الشرط كان ذلك by He‏ يكن قبل وجودها قبل ولا بعد ولا حين 
Ub coe‏ وُجدت كذلك من غير فزق Ob‏ زعمت أن الأجسام كانت موجودة مذ 

كان dH‏ عوجوم فهو خطاً gie‏ وهواعتقاد gall MUS‏ يزعمون أنهم ربوا في 
صدق Gl Je Jal‏ والآخرين WAY Us‏ في هذا المقام من الإحاطة به ol Bol‏ 
الأجسام لا توجد أصلاً GH dey Ge‏ لا الآن ولا قبله ولا بعده ومن صار إلى OI‏ 

LU‏ موجود الآن مع Pops‏ فهو خط خطأ Che‏ حيث Bl‏ فلا زمان ولا مكان 

وهو حيط بالزمان واکان وسائر الموجودات Ob‏ سبق وجوده علىكل شيء مساو 

db‏ سابق الوجود على وجود العا J‏ سابق الوجود على وجود صورة هذه الكامات 
السطورة في هذا See GEN‏ من غير فرق أصلاً ومن فق بدنهما فهو بعد في مضيق 
she, LT‏ عنده she, LIEU)! ye!‏ عن المكان عند العوام oll‏ زعمون 
أله جسم كسائرالحسوسات ومثل هذا الإمان d‏ بيد عن الإمان gà‏ الماصل 
العارف فى Se Isl‏ ونظره. 

٠.+ عر وجل سابق على الزمان اللستقب ل حسب سبقه على الزمان الاضي من غير‎ aly 

زق وهذا (x‏ عند العارف والعاماء عاجزون عن إدراكه بالضرورة ولول Va‏ 
Kbal‏ لما قالوا إن yall‏ الأول مساوق الوجود o‏ الأول كالم يقولوا Ol‏ صورة 

هذه الحروف المنقوشة بهذا القرطاس مثلاً مساوقة في الوجود لله £l Bl‏ عن أمثال 


AIN e Y Wa الاجسام‎ e ۲ جععءم:النظم.‎ ١ 
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Chapter 52: The Eternity of the World 
in the Eyes of the Recognizer 


The truth of the matter is to say that time was existent from when motion was 
existent, but one cannot say that motion was existent from when time was exis- 
tent. Even though there is a way to consider this, it would be an extremely cor- 
rupt view. If this cannot be, then how can one say that bodies were existent when 
time was existent? For if bodies were not brought into existence up until now 
because of the nonexistence of a condition, and then were brought into existence 
at this very moment because of the existence of that condition, that could be the 
case. Yet neither before the existence nor at the moment of the existence of these 
bodies was there a before or an after. Bodies came into existence without any dis- 
tinction between before and after. Now, it would be a tremendous error to claim 
that bodies are existent with God’s existence; such is the view of most philoso- 
phers, who claim that, in reflecting correctly, they have gone beyond all those 
who went before and those who are to come after them. At this point, one of the 
things you must comprehend is that bodies do not exist in any way whatsoever 
insofar as God exists—be it in the past, the present, or the future. To maintain 
that the world exists right now insofar as God exists is to be guilty of a great error. 
With respect to God, there is neither time nor space, as He encompasses time, 
space, and every existent. Indeed, the precedence of God's existence to every 
thing is one and the same. God is precedent in existence over the existence of 
the world just as, for example, He is precedent in existence over the existence of 
the form of the words inscribed in this book, without any difference at all in His 
precedence over both things. To differentiate between them is to be far from the 
mark, for it delimits the true nature of God’s relationship to them. According to 
this view, God does not transcend time, just as He does not transcend space in 
the opinion of ordinary people who claim that God is a body like other sensible 
objects. This kind of belief is far removed from the true faith obtained by the 
recognizer at the outset of his journey and at the beginning of his spiritual vision. 

God precedes the future just as He precedes the past, without any difference 
between them. This is certain knowledge for the recognizer, but the philoso- 
phers are perforce incapable of perceiving this. If they were not incapable of per- 


ceiving this, they would not have said that the First Intellect is coextensive in 
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فصل +ه 
هذه الظنون وعن ظنون Gu Ally LAN‏ وانظر في ذلك GU. Uis‏ فلا بذ أن محظى 
عقاك القاصرمن معناه بنصيب ما وان كان فهم المراد gaH‏ منه موقو على انفتاح 
عين Ball‏ التي منزلتها من بصيرة العقل منزلة الجنين من الرحم لا بل منزلة العمل من 
gel‏ التي تراها موجودة لان adi‏ وسأزيد لذاك شرحا في موضوع SHAT‏ به لعل 
القاصرن !مون من رواتحه E‏ 


ov فصل‎ 


s‏ أن اله تما ی كان موجودا ول يكن معه شيء وهوالآن موجود ولس معه شيء 
OSs‏ موجودا ولا کون معه ail «g^‏ حاضرة p‏ أبديته من DTP‏ 
سلطن ة كال إشراق e!‏ فلا صو ر لخفافيش وجودها صا كذ إليك هذا المثال 
العا على قدرضعف عقاك القاصر وعامك المزخرف Wagel‏ فهمك الضعيف 
ينتفع إبثيء من هذا JEI‏ واحذرمن التشبيه. 

ولبس وجود الواحد ال GEL)‏ بحسن Mee‏ أن يقال کان الله hy‏ يكن معه 
شيء ولا بحسن أن يقال OK‏ ولا OK‏ معه A, gh‏ إياك ألف مزّة أن 
تطمع في الإحاطة بهذا الذي شمعه بعقاك الذي نسبته من Khol‏ ذسبة الحقافيش 
من إدراك نور المس Up‏ أن لا تلتفت إلى ما في هذا الفصل وأمثاله Sel‏ ولا 
ls‏ ,3 ولا فول Ul,‏ أن تلقل هذه pus GUST‏ الل ع ويل أن Nat.‏ 
بين عند تدرك أمثال ذلك لا من اللفظ Gb‏ ذلك عال بلمن وجه آخر" فإن Sal‏ 


SB: وجود ذلك. ۲ زائدة في‎ pee Cal زائدة في أ: الإقبال. ؟ جعءم: فرق وحيث سلطانه فلا موجود غيره ولا‎ ١ 
إدراكه.‎ B: م؟أ‎ ge من هذا الوجه) في‎ Hel ol) < . من وجه آخر‎ Sal 
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Chapter 53: Do “Was” and “Is” Apply to God? 


existence with God's existence,” nor could they say, for example, that the form 
of these letters imprinted on this page is coextensive with God's existence (who 
is exalted far beyond the likes of their opinions, and even those of the Prophets 
and the proximate angels!). Look at this carefully, and your puny intellect will 
inevitably grasp some of its meaning to some degree—even if understanding 
what is truly intended depends on opening the eye of recognition, which, in 
relation to the vision of the intellect, is like a womb is to a fetus, or like the intel- 
lect is to a baby's eye. I will explain this further in a more suitable context so that 
hopefully the puny-minded will catch a whiff of its fragrance. 


Chapter 53: Do *Was" and *Is" Apply to God? 


The truth is that God was existent and there was nothing with Him. And right 
now He is existent and there is nothing with Him."? And He will be existent, and 
nothing will be with Him. His beginninglessness is present with His endlessness, 
with no distinction between them. But bats cannot conceive of the power of the 
sun's radiance at all. So take from this general example whatever the weakness 
of your puny intellect and your vain learning can bear, and strive hard so that 
maybe your weak understanding will still derive some benefit from it. But be 
wary of declaring God to be similar to anything. 

The existence of the Real One is not temporal such that it can be said that 
“God ‘was, and nothing was with Him." Nor can it be said that “He ‘is, and noth- 
ing is with Him." You should take a thousand precautions not to desire to com- 
prehend what you have heard with your intellect, which in relation to perceiving 
God is like the relation of bats to perceiving the light of the sun. So you should 
either completely turn away from the contents of this and similar chapters, nei- 
ther rejecting them nor accepting them; or you should remember these words 
and ask God to single you out with an eye that can perceive what this is like, 
not by means of words (for that would be impossible), but from another stand- 
point. If you perceive it from that standpoint, then you will undoubtedly know 


that no expression concerning existence can convey the truth of what you have 
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فصل 6ه 

من هذا الوجه Xe‏ تم OS‏ أن لا عبارة في الوجود Salle > GH‏ أحسن 
من هذا الذي ASS‏ وتم oy Ol Qs‏ أودع أمثال تلك audi‏ الألفاظ المذكررة 
فهو ظا غاية ABN‏ 

ey‏ أن إذا قلنا لها كان الله ول یکی معه سي ء موجود فهو متشابه Óp‏ لفظ کان يدل 
على وجود موجود في زمان ماض bb‏ قلنا وم یکی معه موجود OS BS‏ الزمان معه 
موجودا ومهما كان کذلك فلا زق بين قولنا كان by‏ يكن معه موجود وبين قولنا يكون 
ولس معه موجود فهذا غاية ما يمكن دکه soe à‏ الألفاظ والعبارات. 


ot فصل‎ 


إذا اتمستحت من باطنك روزنة إلى Me‏ الملكوت فكل ما اثفق طيرانك a}!‏ شاهدت 
جلي الخال في ذلك كله ذاستغنيت عن ple‏ حكاياته M,‏ الآن تشتهي أن توف 
معنى LAS IN‏ الطيران إلى الملكوت Ob‏ ظاهرذاك كالحال ol e‏ من EB‏ أن 
XY!‏ شىء ماض فقد أخطأ Cob bs‏ وهذا وهم غالب على الغالبة يث AA‏ 
فلا ماض ولا مستقبل وهي محيطة بالزمان المستقبل كإحاطتها بالزمان اللاضي 
من غير فرق ومن BF‏ في ضميره فرق ببنهما فعقله بعد أسير في يد وهمه فليس 
زمن آدم ol‏ إلى TI‏ من زماننا هذا بل فسبة OI‏ كلها إلى XVI‏ واحدة 
NM,‏ نسبة EN‏ إلى الازمنة كنسبة العلوم See‏ إلى الأمكنة إذ لا توصف العلوم 
بكونها قريبة من مكان أو بعيدة من مكان بل فسبتها واحدة إلى كل مكان فهي مع 
كل مكان ومع ذلك فقد خلا عنها كل مکان وهذا يسهل Sho)‏ على ما نظر à‏ 


Chapter 54: God’s Beginninglessness and Time 


perceived better than my discussion. And you will also undoubtedly know that 
it is extremely unjust to try to put the likes of these supra-sensory realities into 
words. 

It is ambiguous to say that God “was” and that there was no existent with Him 
because the word “was” points to the existence of an existent at a time in the 
past. And when we say that no existent “was” with God, how can time be an exis- 
tent thing with God? Since this is the case, there is no difference between our 
saying that God “was” and that there was no existent with Him, and our saying 
that He “is” and that there is no existent with Him. This is the extent of what can 


be discussed within the limitations of words and expressions. 


Chapter 54: God’s Beginninglessness and Time 


When a window inside of you opens up onto the spiritual realm, you will come 
to see all that will happen during your flight in their true state of affairs, thus 
freeing you from having to listen to representations of it. Maybe even now you 
have the desire to recognize the meaning of God’s beginninglessness and how to 
fly to the spiritual realm, although these seem to be impossible to get at. It is an 
egregious error to think that God’s beginninglessness extends to the past. This 
is an illusion that most people labor under. In terms of God’s beginninglessness, 
there is neither past nor future, for it encompasses the future in the same way 
that it encompasses the past, without any distinction between them. If your 
mind busies itself with any distinction between them, then your intellect is still 
a captive to your illusion! Adam’s era is not closer in time to God’s beginning- 
lessness than our era because the relation of all eras to it is one and the same. 
Perhaps the relationship between God’s beginninglessness and time is like the 
relationship, for example, between forms of knowledge and location. For forms 
of knowledge are not described in terms of proximity to or distance from a given 
location, because their relationship to every location is one and the same since 
they are “with” every location; but, by the same logic, every location is devoid 


of them. This is easy to perceive for anyone who has studied the rational sciences 


109 


110 


AAD) 


فصل ٤ه‏ 

العلوم Ely S ilal‏ بعس je‏ من بعد" به القصور في عالم MI‏ ول 2 بعد 
عينه Up!‏ في OSA‏ 

وكذاك ينبني أن تُمتقد ذسبته إلى كل زمان فإنها مكل زمان do‏ كل رمن ومع 
ذاك Wb‏ مجيطة بكل زمن وسابقة الوجود Ke‏ زمان ولا Vo lea‏ يسع العم 
مكان فإذا فهمت هذه GU‏ فاع أنه لا مغايرة بين AI‏ والأبديّة في المعنى Shel‏ 
بل إذا اعتبروا وجود ذلك Gall‏ مع نسبته إلى الماضي من الازمنة pu‏ له لفظة 
الاي وان gel‏ وجوده مع ذسبته إلى المستقبل من الأزمنة استعير له لفظة SYM‏ 
ولا بذ من لفظتين مختلفتين لاختلاف النسبتين GE Je Vy‏ في Sol‏ عن سواء 
السبيل. واعل الآن LE‏ قلنا أراد ال GW‏ وريد وعل by‏ وقدر ويقدر فهو El‏ هذه 
الضرورة والا فإذا م يكن له ماض ومستقبل فلا معنى للاختلاف في فعله أن Ges.‏ 
في الماضي أوالستقبل نم إذا eu‏ الإرادة إلى زمن ماض تيل أراد واذا سبت إلى 
مستقبل قبل يريد وهذا مفتاح أسراركذرة ومشكلات AE‏ واذا كان كذلك فن JA‏ 
الظاهرأن يصل السالك إلى bly bx x5!‏ نم يجوز أن يدرك معناها BY‏ 
ST,‏ إدراك معن اللشيء غير والوصول all‏ غير ly‏ قلنا تيل الوصول إليها من 
OY els Je‏ المتفرع الطلب cell‏ في أسرالزمان بعد ولا وصول إلى JLA‏ بعد 
حل ذلك الأسر. 
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Chapter 54: God’s Beginninglessness and Time 


even a little; it is only hard for those whose shortcomings hold them back in the 
material realm, and whose roaming eyes have not yet been opened up to the 
spiritual realm. 

You should therefore believe in the relationship between God’s beginning- 
lessness and every temporal referent in this manner. For it is with every time, 
is in every time, and encompasses every time; in existence it precedes every 
time (but time cannot embrace it, just as location cannot embrace knowledge). 
When you have understood these points, you should know that, in their supra- 
sensory reality, there is absolutely no difference between God’s beginningless- 
ness and His endlessness. Indeed, if the existence of this supra-sensory reality is 
communicated in relation to the past, the term “beginninglessness” is used as a 
metaphor for it. And if its existence is communicated in relation to the future, the 
term "endlessness" is used as its metaphor. The two terms must differ because of 
the different relations involved. If it were not for these terms, people would stray 
far from the right way. Now, when we say that God desired and desires, knew 
and knows, and determined and determines, the same obtains necessarily. Oth- 
erwise, it would be meaningless to apply differentiation to His actions, be they 
in the past or the present, since He does not have a past or a present. Indeed, 
when God's desire is related to the past one says, "He desired," and when it is 
related to the future one says, ^He desires." This is a key to unlocking many mys- 
teries and great difficulties. Since this is the case, it is evidently impossible for 
the traveler to arrive at the meaning of God's beginninglessness by way of formal 
knowledge. True, he can perceive its meaning through this kind of knowledge; 
however, perceiving the meaning ofa thing is one thing, and attaining it is quite 
something else. I only say that it is impossible to arrive at God's beginningless- 
ness by way of formal knowledge because the person who is exclusively devoted 
to the pursuit of formal knowledge remains a prisoner of time. And he can only 


arrive at God's beginninglessness after breaking free from this prison. 
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Chapter 55: A Hint at Perpetual Renewal 


The illumination of the earth by the light of the sun calls for a specific relation- 
ship between the earth and the sun. If that relationship is nullified, the earth’s 
capacity to receive the light of the sun will also be nullified. But were this rela- 
tionship between them to persist, the earth’s reception of the sun’s light would 
persist in keeping with the persistence of this relationship. So every moment 
that this relationship exists, the earth’s reception of the sun’s light will exist, and 
every moment that this relationship is nullified, the earth’s reception of the sun’s 
light will also be nullified. Moreover, were this relationship to persist over the 
course of a number of moments, the earth’s reception of the sun’s light would be 
unchanged over the course of these moments. But the puny-minded think, for 
example, that the sun’s rays that exist at every moment are the selfsame rays that 
exist in preceding and successive moments, which is an error in the eyes of the 
recognizers who see with the light of God. Rather, in every moment, the rays 
that exist are demanded by the relationship that exists at that given moment, for 
the relationship that exists in each moment necessarily changes. This is why one 
can make a pronouncement about one such relationship in a way that cannot 
apply to other relationships, as, for example, when it is said that a given relation- 
ship is coextensive in existence with a given motion, but that any subsequent 
relationship is not coextensive in existence with this motion. In this way can you 
assuredly verify the difference between these two relationships. 

Since these relationships are different, the earth’s reception of the sun’s 
light at every moment is demanded by another relationship, independent and 
unique. The rays that exist in a specific moment are different from the rays that 
exist before and after it, even if it is in one moment.” Indeed, since these chang- 
ing relationships are one in demanding the earth’s reception of the sun’s light in 
exactly the same way, some weak-minded people think the rays that exist in this 
given moment are the selfsame rays that are seen in preceding and successive 
moments. This is like viewing Zayd, ‘Amr, Khalid, and Bakr as “one” in the sense 
of being human, and then thinking that each is identical to the other! This should 
be verified, for it will form the basis of a general example in the next chapter, and 


a tremendous foundational principle will be built upon it. 
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السراج الذي يرونه مشعلا على منهاج واحد وهو سء واحد والعاماء يعامون Gs‏ 


Chapter 56: Perpetual Renewal 


There is no doubt that the illumination of a nonexistent by the light of existence 
calls for a specific relationship between it and God’s beginningless power. If this 
relationship were to persist, the reception by the nonexistent of illumination 
from the light of God’s power would persist. If this relationship were to be nulli- 
fied, the reception by the nonexistent of this illumination would also be nullified. 
So it persists in accordance with the persistence of this relationship and, at every 
moment, the reception by the nonexistent of this illumination is determined by 
a relationship that exists at that moment—and these relationships vary. So if, for 
example, the reception of this illumination by the nonexistent at moment x is 
different from its reception of this illumination at moment y, even though the 
numerous moments resemble one another as far as the reception of this illumi- 
nation is concerned, because the different moments themselves resemble one 
another, then it is the conjunction of these moments that demands the recep- 
tion of this illumination by the nonexistent."? So if, for example, over the course 
of many years you see something as existent in one and the same manner, that 
would be on account of the persistence of the relationships that demand exis- 
tence during these years, moment by moment. You should know with certainty 
that, at every moment, it is existence which is demanded by an existing rela- 
tionship. Thus, the existence that you see at this very moment in the heavens, 
the earth, and in other existents is different from the existence that you saw 
previously and will see afterward. Indeed, since the different relationships that 
demand the existence of these existents are one and the same in respect of every 
such relationship that demands existence, most people fall into the illusion of 
this mistake, «except those whom God wills», «And how few they are!» 
This chapter is very obscure, hard to grasp, difficult to perceive, and forbid- 
ding to the human mind—indeed, many have slipped over the likes of this. The 
only way the intellect can perceive these points is through deep reflection, care- 
ful study, extensive investigation, mental acuity, and serious application. To be 
sure, with the eye of recognition the recognizers perceive this without any dif- 
ficulty at the start of their spiritual quest. The points in this chapter will be easy 
to grasp by those intellectuals who seek aid in understanding it with the light of 


the lamp whose existence is renewed at every moment. For children think that 
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Chapter 57: Divine Withness 


the light of the lamp that they see is lit in one and the same manner and is one 
thing. But those who understand know with certainty that, at every moment, 
the light is renewed in another form. This is what is required by the vision of the 
recognizers with respect to every existent other than God. Perhaps your intel- 
lect will encompass some of this if you persistently reflect on this point, applying 
all of your understanding to it. But in most cases, this door will remain closed 


to the intellect. 


Chapter 57: Divine Withness 


God is existent, and there is nothing with Him, nor can it ever be conceived that 
something will be with Him. For nothing shares the rank of withness’** with 
His existence. Thus, nothing is with God, but He is with each thing. Were it 
not for His withness with each thing, no existent would remain in existence.?* 
In acquiring their existence from Him, existents are hierarchically ordered with 
some preceding, such as the simple, and others following, such as the compos- 
ite. This is how it is when we look at it with the eye of a sound intellect. But if 
we look at it with the eye of recognition, it is incorrect. Yet the intellect cannot 
perceive the reality of this vision at all. When presented to an intellectual, he 
will be up in arms, inveighing against this vision: “How can one thing be both 
correct and incorrect?” If possible, you should try to assuage his perturba- 
tion with the following everyday example, saying to him, “If you are assuaged 
thereby, well and good. But if not, be careful not to disbelieve in and reject it 
as long as you remain a captive to the realm of the intellect, imprisoned within 
its confines.” 

Here is the everyday example. A child makes a judgment, for example, 
between two people, saying that one of them is physically closer to him than the 
other. But then he is told by an adult, who happens to be an exacting scholar, 
“Your judgment is correct, if you view the two people with the sensory eye. But 
if you look with the eye of your intellect, you will come to know that your judg- 


ment is wrong. For that which is closer for the sensory eye is more distant for 
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Chapter 57: Divine Withness 


the eye of the intellect"? Now, this statement is correct, as is the child's state- 
ment (as far as the scholar is concerned). But the child would be wrong were 
he to disbelieve in the scholar's claim. Yet the child will necessarily disbelieve 
him because he cannot believe otherwise, as the scholar has no way to make 
him understand. 

"Therefore, the effusion of existents from God's beginningless power must be 
clarified in a way that the intellect can perceive, even if it is incorrect in the eyes 
of the recognizer. The philosophers have explained this process often, but their 
conclusions about it are based on their own conjectures. The truth is what is 
clear to our intellects, which is to say that existence first emanated from God 


136 the clos- 


upon the first existent —namely, the angel most proximate to Him, 
est of all existents to God in the eyes of the intellect. It is probable that this is 
the spirit referred to in God's statement «That day the spirit and the angels will 
stand in rows». 

The existence of this spirit is a condition through which the capacity of some- 
thing else to receive the light of God's beginningless power becomes complete. 
The capacity of this second thing with the condition of the existence of the spirit 
is like the capacity ofthe unconditioned spirit. The existence ofthis second thing 
is a condition for the existence of a third thing, and can be a condition for the 
existence of two things—namely, a third and a fourth thing. It is not for weak 
intellects to perceive the reality of this point as it must be understood. Rather, 
they can only perceive the possibility of these two aforementioned things— 
namely, that the existence of the second thing can be a condition for the exis- 
tence of two things and that the second thing can also be a condition for the 
existence of one thing solely in consideration of its essence being a condition 
for that thing. And the second thing can be a condition for another thing in con- 
sideration of its essence and the spirit. Both possibilities are intelligible. This 
should be enough for you concerning how it is that many existents emanate from 
the Real One. Indeed, if it is possible that the second thing can be a condition for 
the existence of two things, then it is possible for each of the two things to be a 
condition for the existence of a third and a fourth existent. 
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Chapter 58: A Note on Cosmic Order 


The position that the only intermediaries between the Necessary Real and the 
first heaven (which is the sphere of Atlas) are three angels (one being spiritual 
and two being cherubs) is conjectural and not properly established.’ There 
might be a thousand or more intermediaries between them—indeed, that is the 
truth in the eyes of the masters of recognition. Since, in their upward ascent 
to the One, the philosophers were only able to provide demonstrative proofs 
for the existence of these three intermediaries by way of the motion of the first 
heaven, during their downward descent they undoubtedly only sought for an 
intermediary cause in these three entities. But this is completely conjectural, 
and such things do not pass muster in the theoretical sciences. My position that 
the intermediaries between the Necessary and the first heaven are many is right 
and true. The people of recognition witness this not by means of demonstrative 
proofs, but by another means. If this could be shown by means of demonstra- 
tive proofs, it would be possible to discuss it. But since it depends on the open- 
ing of the eye of recognition inside the self, it cannot be discussed. At the same 
time, since its possibility is intelligible, remarks can be made to some extent. 
To aid the intellect in assenting to my position, one should repeatedly gaze at 
the planets that exist in the eighth heaven, referred to in religious language as 
the “Footstool”? 


Chapter 59: Witnessing Perpetual Renewal 


Every existent perpetually exists and is made perpetually continuous through 
the Living, the Self-Abiding. In every moment, another existence similar to the 
one preceding it is renewed for it. The recognizers clearly witness this, whereas it 
is impossible for the scholar to perceive it. So reflect continuously on what I said 


earlier—perhaps the reality of these matters will be disclosed to you! May God 
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Chapter 60: God’s Coextensiveness in the Eyes of the Recognizer 


not make discussing these things a tribulation for myself and my readers, and 
may He make it benefit people more than harm them. God bless the person who 
reads this discussion with the eye of recognition, immediately setting out to 
understand it and relinquishing bigotry, self-interest, and the artificiality usually 
found among the various schools of thought. Indeed, nothing should incite a 
person to read this discussion and reflect upon it other than the pursuit of God, 
being certain that attachment to Him will yield felicity for his soul. 

The supra-sensory realities I have discussed in these chapters are witnessed 
by way of tasting in a manner not less than the intellect’s beholding primary con- 
cepts; it is just that it is only possible to convey these supra-sensory realities by 
means of these words. The indubitable truth is that “Whoever recognizes God 
becomes speechless.”"*° That is, he has no way to convey to people's minds the 
meaning he has understood by way of tasting. 


Chapter 60: God’s Coextensiveness in 
the Eyes of the Recognizer 


Those who look with the eye of the intellect see existents in their essences as 
logically ordered, with some necessarily being closer than others to the Real and 
the One. All else is inconceivable to them. They also see the source of existence 
as one, and the existents that emanate from Him as multiple. In seeking to clarify 
how the many emanate from the One, they undoubtedly rely on inane, forced 
explanations. But those who look with the eye of recognition simply do not see 
existents as logically ordered, with some being closer to the Real than others. 
Rather, they see His identity as being coextensive with every existent, which is 
not dissimilar to the manner in which the philosophers see the coextensiveness 
of existents with the First Existent. As long as this station is not reached, the 
meanings of God’s following statements will not be disclosed: «Truly God main- 
tains the heavens and the earth so that they do not fall apart. Were they to fall 
apart, none could maintain them in His place»;'*" «Wherever you turn, there is 
the face of God».'** Only the sounds of the letters and words will be heard. 
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Chapter 61: The Difference between Knowledge and Recognition 


Moreover, the recognizers do not see God’s coextensiveness with existents in 
the same way that the philosophers see His coextensiveness with the First Intel- 
lect. The recognizers see the source of existents as many, and each existent thing 
as a speck in relation to His greatness. To see God and His actions with such an 
eye does not require knowledge of how it is that multiplicity emanates from one- 
ness; in such a context, all that has been discussed on this issue is unimportant 
and can be done away with. Strive to assent to the existence of this inner eye. 
Once opened, the objects of its perception will be like what I have alluded to in 
my statement concerning the beginningless identity as coextensive in existence 
with the existence of every existent. The intellect is too limited to perceive this, 
for it certainly sees some things as closer to the Living, the Self-Abiding than 
others. So, when you perceive something that you can only convey using expres- 
sions that are exclusively perceived by the recognizer (which is the topic of this 
chapter), you can be certain that the eye of recognition has been opened inside 
you. At that time, all the knowledge you have acquired will become seeds for the 


fruits of recognition. 


Chapter 61: The Difference between 
Knowledge and Recognition 


You might yearn to perceive the difference between knowledge and recognition. 
Knowledge pertains to any meaning that can be conveyed through expressions 
that conform to that meaning, even if a teacher must explain these expressions to 
a student one or more times so that the student can have the same knowledge of 
the expression as the teacher. Recognition pertains to any meaning that simply 
cannot be conveyed, except, of course, through ambiguous terms. This is the 
way these terms are used in this book, and this is mostly how the masters of the 


heart! 


use them. The expression "knowledge" can be used in an absolute sense 
and it can be used as a synonym for recognition. There are many instances of 
this in the Qur'an. God says, «Indeed, they are signs in the breasts of those who 


have been given knowledge» ;'** «God bears witness that there is no god but He, 
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Chapter 62: God-Given Knowledge 


as do the angels, and the possessors of knowledge» ;'*° «he whom We had taught 
knowledge from Our presence».'*° Knowledge that is God-given cannot in any 
way be conveyed through expressions that conform to its meaning." This is 
why, when Moses wanted to obtain this knowledge from Khidr through instruc- 
tion, Khidr refused, saying, «If you follow me, then do not question me about 
anything until I relate something about it to you». That is to say, “Do not ques- 
tion me about anything until the eye of recognition is opened inside you; then 
you will be convinced of the reality of my earlier actions."? But you have no way 
of perceiving these realities before this eye is opened, except by way of being 
taken to the original meaning of my actions." This is why, when Khidr decided 
to part ways with Moses,? he said, «I will take you to the original meaning of 
what you could not bear with patiently».^' Had Moses been patient until the eye 
of recognition opened up for him, Khidr would have “related something about it 


to him,” 2 


which alludes to Moses witnessing the reality of certainty and having 
no need to be taken to the original meaning of Khidr’s actions. This is why the 
Prophet said, “God bless my brother Moses. Had he been patient with Khidr, 
he would have seen many wonders.” The actual wording of this tradition may 


differ from what I have here. 


Chapter 62: God-Given Knowledge 


Prophetic knowledge is God-given, so anyone whose knowledge is derived 
from books and teachers is not one of the inheritors of the Prophets in his 
knowledge,'** except in the widest sense conveyed by the term “knowledge of 
inheritance.” Prophetic knowledge is only derived from God, as He says, «And 
your Lord is the most generous, who taught by the pen, and taught people what 
they did not know». Never suppose that only a Prophet is singled out for 
God's instruction. God says, «Be God-wary, and God will teach you».55 Thus, 
those who arrive at the reality of God-wariness along their spiritual journey will 
inevitably learn from God what they do not know, and God will be with them: 
«Truly God is with the God-wary, and those who act beautifully». Since 
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Chapter 63: Types of Knowledge and Instruction 


knowledge like this is expressed through ambiguous terms, none can under- 
stand the realities of these terms but those who attain these realities by way of 
tasting the instruction that comes from God. To this effect, He says, «These 
are the parables we lay out for people. But none understand them except those 
who know».'** 

Those who do not learn the Qur’an from God without an intermediary do 
not belong to the “knowers” alluded to in God's words, «But none understand 
them except those who know»."? In terms of an everyday example, this resem- 
bles the statements of lovers about union, separation, and other such things that 
happen in situations of love. When people hear lovers' statements, they do not 
understand their meaning as they should be understood, except of course if they 
have tasted the state of love. This is the meaning of al-Junayd's words, "Our state- 
ments are allusions."'^? It is indeed inconceivable that a recognizer would use 
language in any other way. Thus, trying to penetrate such supra-sensory reali- 
ties with one's own intellectual capacity and knowledge will cause you to slip. 
God bless Abt l-Abbas ibn Surayj; when one of his disciples asked him about 
al-Junayd's words, he said, “We do not recognize the symbols used by the Sufis. 
But al-Junayd’s words have light."!*' It is most likely the case that Ibn Surayj was 
one ofthe people who knew through tasting, as these words of his testify to that. 
It is just that he and those like him were dominated by formal knowledge, as has 


often been the case with scholars. 


Chapter 63: Types of Knowledge and Instruction 


Intellectual problems divide into two or three dimensions. It is assumed that 
issues which have three dimensions belong to the way of recognition, not the 
formal sciences. This is an unsound assumption. I have written this chapter 
simply for you to dispel such assumptions from your mind. The first division, 
which has two dimensions (one being a teacher's words and the other a student's 
understanding), pertains to sciences such as grammar, medicine, mathemat- 


ics, and the like. The second division, which has three dimensions (one being a 
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Chapter 64: Setting Out on the Path of Recognition 


teacher’s words, the other being a student’s understanding, and the third a stu- 
dent’s tasting that understanding), pertains to most of the problems related to 
the divine attributes and pronouncements about them. Likewise, this division 
pertains to pronouncements about the human self, such as the question of its 
prior existence to the body and a person’s state after death. 

Problems such as these are difficult for the intellect to grasp, especially 
(1) the reality of the divine attribute of beginningless knowledge and how it 
encompasses particulars, (2) the divine attribute of beginningless power and 
the reality of the meaning of “bringing into existence” and “originating” with 
respect to God, and (3) the meaning of God’s beginningless will and how it is 
distinct from God’s desire. Most scholars who delve deeply into this think they 
know the meanings of these divine attributes, but all they really do is declare 


God to be similar to humans. 


Chapter 64: Setting Out on the Path of Recognition 


When it comes to these problems I have alluded to, it is probably best for the 
student to avoid memorizing too many of the technical terms discussed in the 
relevant books, for in most cases this will only increase his perplexity. Studying 
the realities of these metaphorical, ambiguous, and equivocal terms is extremely 
difficult. Thus, the student should make do with the few technical terms he can 
learn from contemporary scholars and the books of more recent rational theolo- 
gians, not the earlier ones.’ When the student has memorized these terms, he 
should devote all of his attention to their review, all the while avoiding the study 


of those earlier books until his teacher directs him to them. 
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Chapter 65: The Next Step on the Path of Recognition 


When the truth-seeker learns as many of these theological problems as are easy 
for him to understand, he should review them over and over, and spend time 
with those who have mastered the science of rational theology (if he can find 
and serve them as much as possible), expressing all of his thoughts about these 
problems to them. He should also seek help in grasping the realities of these 
problems by purifying his inner self, for he might be able to grasp them on his 
own. Indeed, so long as the student does not have the inner strength to reach 
a sweet-watered well, no consummate scholar can take him to it. All that such 
a scholar can do is guide the student, showing him how to travel to the well. 
If the student follows the scholar’s guidance, he will likely reach it—if he is 


meant to do so. 


Chapter 66: Spiritual Companionship 


What will help the one seeking to purify his inner self is for him to wholeheart- 
edly keep the company of people who know by way of tasting, spending time 
with them and serving them. By “people who know by way of tasting,” I mean 
those who purify their inner selves from vile character traits to such an extent 
that, from God’s generosity, such knowledge pours down on them that is impos- 
sible to attain by acts of devotion alone. These are the “people because of whom 
their companion will never be miserable.”’* And rarely is there a place devoid 


of them. 
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Chapter 67: Felicity 


The seeker’s greatest felicity lies in entirely devoting his spirit and heart to serv- 
ing one of the people who have arrived, ^* who is annihilated in God and in wit- 
nessing Him. If the seeker spends his life in his service, God will cause him to 
live a most pleasant life" (which scholars only know by name). The reality of 
its name and meaning are only experienced by a group of people who suckle the 
milk of divine generosity in the lap of God's special care. 


Chapter 68: God's Generosity toward Me 


Ifthe beginningless generosity had not guided me and granted me the success to 
serve one of these great masters, it would be inconceivable that I would be freed 
from these errors which were firmly rooted in my inner self on account of delv- 
ing too deeply into the pursuit of rational theology. I surely would never have 
benefited from serving the master and leader Ahmad al-Ghazali. Had I not per- 
sisted at the door of this master, for the rest of my life my heart would have accu- 
mulated blameworthy attributes, the escape from which is hopeless and impos- 
sible. This is exactly what we see with most people destined to be imprisoned in 
the narrow confines of their knowledge and intelligence, never expanding their 
capacity to assent to the clarities beyond knowledge and intelligence, let alone 
to assent to obscure subtleties. I thank God for pouring down on me blessings I 
can never count, and do not even deserve. He is my support, and I place my trust 


in Him to bring these blessings to completion. 
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Chapter 69: Finding a Spiritual Guide 


You may ask, “How is the seeker to obtain such a master? And how can a novice 
easily follow someone at the end of the path, as well as his recognition, when a 
traveler on the path cannot, by means of the scales of his own reflection, weigh 
those who have arrived, nor can he just blindly imitate someone else based 
on his claims alone? And how, for example, is the traveler to know whether a 
given individual is a false claimant to spiritual guidance with no substance to 
his claims, or a perfect master who has reached a point on the path that he can 
be followed?” This is a question about a topic that will not greatly repay diving 
into. For each seeker is subject to causes that have been destined for him in such 
a way that he has no way of escaping them. Obtaining a spiritual guide who can 
take the seeker along the path is made easy for the seeker in accordance with 
the provision that has been apportioned to each person. Just as a student’s seek- 
ing and his spiritual guide are given to him in accordance with his provision as 
dictated by God’s beginningless knowledge, so too is it the case here, with no 


distinction between them. 


Chapter 70: True Spiritual Guides and False Claimants 


If you ask, “Is there a marker by which a false claimant can be distinguished from 
one who has arrived at the end of the path?,” I will reply that there are many 
markers, but it is hard to put them into words, and comprehending all of them 
is absolutely impossible. It is virtually impossible to find a marker for pinning 
down and reining in such a one, and I do not have any information about where 
it would be. What you must do is strive in your search, as that will resolve all 
difficulties, keeping you away from every obscurity, delivering you from every 
terrifying danger, and releasing you from every unfortunate plight. Indeed, 


without tasting, there is no recognition; without your own experience, there is 
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Chapter 71: Self-Admiration and Spiritual Guidance 


nothing to gain from someone else’s; discussing food with someone who has just 
eaten will never fill your stomach; and talking about drink with someone who 


has just drunk will not quench your thirst. 


Chapter 71: Self-Admiration and Spiritual Guidance 


Be wary of being deluded by your knowledge, thus busying yourself with travel- 
ing the path without a leader to guide you and being misguided in ways that you 
do not even know. You would be like a craftsman extremely proficient in his craft 
who busies himself with studying the rational sciences on his own, disdaining to 
follow the rationalist theologians, unwilling to rely on them because of his self- 
admiration that results from his extreme proficiency in his own craft! Thus, one 
of the errors that overcome the learned when they entertain the idea of traveling 
the path is that they think that they can do without someone who recognizes 
the dangers of the path and who can guide them every step of the way. How rare 
it is for one of the rationalist theologians and philosophers to be free from this 
self-admiration, which produces pride in not wanting to follow the recognizers! 
For a scholar who sees the perfection of the knowledge that he has acquired, it 
is indeed far-fetched to regard the one who is ignorant of this knowledge to be 
above him, on account of the corruptness of his conjecture. The error consists in 
the fact that his perfections all lie in the topics he has studied and acquired, but 
he knows nothing beyond them. By God! I truly and honestly swear that even ifa 
scholar were to serve a master but continued to see a difference between himself 
and the most ignorant of his colleagues in terms of need for spiritual guidance, 
he would be squandering his time, wandering about aimlessly. You will simply 
never know these supra-sensory realities until you are worthy of experiencing 
them. And if you think you will attain them before experiencing them, then you 
would bring a smile to the Devil's face. It is said about people like you: 


When the Devil saw his noble face, 


he greeted him, “At your service, unlucky fool!"!65 
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Chapter 72: Back to the Question of Divine Priority 


These chapters that have come up in the course of our discussion” are very 
beneficial, but only for a limited number of people. For the most part, those 
who admire their intelligence and knowledge will not be affected by these chap- 
ters’ contents, and will derive no benefit from them. Since the discussion in 
these chapters was rather incidental, it is best that I confine myself to what has 
been said. 

Now, it is obvious that the position to the effect that the world is eternal in 
time is pure foolishness, and its logical ordering is extremely corrupt. Given 
that, one might say, “Consider that I have conceded that the question of eternity 
cannot apply to the heavens and the earth; what do you say about the first exis- 
tent? Can it be coextensive with the existence of the Creator? If you say yes, then 
you have affirmed something eternal alongside Him. But if you say no, then we 
will suppose the following: if the first existent was not existent and then came 
to exist, why was it not an existent before that, when the cause for its perfection 
was already existent? And, when it came to exist, did the cause appear then, 
or not? If you say it did not, that would be impossible since it would entail the 
temporal origination of something without a cause. But if you say, “Yes, it came 
to exist when the cause appeared, then a nonexistent cause that has always 
been nonexistent appeared in one and the same manner, which is when the 
first existent appeared. That too would be impossible, because the appearance 
of the cause in the essence of the Necessary is impossible as there cannot be 
an existent other than the Necessary whose existence is affirmed as a condition 
for that thing (as you yourself stated about an existent that comes to exist after 
being nonexistent).” 

“Before” and “after” came to exist after the existence of time, when there 
was nothing but the priority of eminence and essence. My use of “when” here 
is ambiguous, for it marks the existence of time. The priority of eminence and 
essence between the Necessary Existent in itself and a temporally originated 
existent is without limits or end. Thus, I can make no truer statement than to say 
that God was existent before the first existent in an infinitely prior manner. 
Perhaps now the reality of the Prophet’s words will be disclosed to you, “God 
created spirits two million years before bodies.” But why did God give a finite 
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Chapter 73: God’s Withness Does Not Mean Human Withness 


measure of time to this priority? This is a great mystery. The distance from a 
contingent to another contingent is finite, but the distance from a contingent 
to the Necessary is infinite. If it were not like this, it would entail that the finite 
be greater than the infinite, which is impossible. These premises are primary 
concepts, which are perceived by the eye of recognition, but the way is blocked 
for the eye of the intellect. So never desire to perceive this with your formal 


knowledge and cheap intellectual inventory!” 


Chapter 73: God’s Withness Does 
Not Mean Human Withness 


Thus, from the foregoing it is realized that there is no existent whose existence 
is coextensive with the existence of the Necessary, nor can it be conceived to be 
the case. Indeed, the Necessary is coextensive in existence with the existence of 
everything. And His coextensivity with what is not yet brought into existence is 
like His coextensivity with the first existent, with no distinction between them. 
This, then, is the Necessary and the Real. When the recognizer looks with the 
eye of recognition, he perceives as correct our statement that the existence of 
the Necessary is coextensive in existence with every existent. But the intellect 
and conventional ways of knowing grow weary before they perceive this. Thus, 
the recognizer says, “God is with all things, all the while being prior to all things 
by way of an infinite priority.” And he says, “There is not a thing in existence that 
is with God, nor is it posterior to Him. It is also inconceivable for there to be 
something in existence that has this attribute.” 

Be wary of rejecting our statement that there is nothing with God, nor is 
there anything posterior to Him. For you will then be like a blind man who 
rejects colors and even disbelieves in their existence. Indeed, our statement is 
true. It is clearer and more manifest to the eye of recognition than primary con- 
cepts are to the eye of the intellect! The intellect may grasp the meaning of our 
statement that God is with everything and is prior to everything to be correct. 


But that meaning is nothing like what is perceived by the eye of recognition. 
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القرب والبعد ثلاثة أقسام. 

القسم الأول : يوجد في الزمان والمکان کا يقال الم رأقرب إلينا من الس 
وعصر رسول الله fo‏ الله عليه وس آقرب إلى زماننا هذا من eol par‏ عليه 
الصلاة والسلام. 

القسم pe val: au‏ وعند وجود " هذا القرب تبطل فائدة القرب QUJ!‏ 
QS,‏ فيقال الشافيئ e‏ أب إلى Sl gle!‏ من ul‏ جهل وان کان هواب 
Cu‏ ومكانا من الشاف s‏ شيئين وصف أحدهما بالقرب من الآخر والبعد عنه 
من oU)! Le‏ واکان ASG‏ ان كرن ليما tees‏ من SIE E‏ 
Sel‏ إلا منحيث 4U3‏ في Jail‏ والتوسّع في العبارة Val‏ جوز أن يقال Sal ól‏ 
الذي كان ua‏ به إلى yl‏ بكر cori‏ من غيره هو وب من السماء والأرض أو بعد 
عنهما إذ ليس ذلك gall‏ مما تسعه ace, Gal, lel‏ داك ينبي أن er‏ أن لا 
فسبة ae‏ ء من الأأشياء التي توصف بالقرب GL UJ‏ إلى الله ip‏ وجل في 
١‏ ج: هذه الألفاظ لا يزيدها إلا إباء واستعصاء؛ ع : هذه القضايا لا يزيدها إلا إباء واستعصاء؛ م: هذه لا يزيدها إلا إباء 


واستعصاء. ۲ (وجود) في ج ع» م؛أ: وجوب . Y‏ (من القرب والبعد Call‏ في ج» hte‏ من القرب hel‏ م : من القرب 
cba‏ والبعد العقلّ. 


Chapter 74: Categories of Proximity and Distance 


Our statement that there is nothing with God and nothing posterior to Him is, 
fundamentally, one of those things whose meaning is absolutely inconceivable 
for the intellect to perceive. A lengthy disquisition explaining these premises 
will be of no benefit to the intellect, for all of its recalcitrance and refusal. So it is 
better for me to be concise and restrict myself to the few words that have already 
been stated. The seeker should also have a look at the following chapter, which is 
like the seed of the present one—maybe one day he will harvest its fruit. 


Chapter 74: Categories of Proximity and Distance 


Proximity and distance are in three categories. 

Category 1: This pertains to time and space, as when the moon is said to be 
closer to us than the sun, and the Prophet’s era is said to be closer to our era than 
Adam’s era. 

Category 2: This pertains to intelligible proximity. With the existence of this 
category of proximity, any benefit in talking about temporal and spatial proxim- 
ity is nullified. For example, al-Shafi‘l was closer to Abū Bakr than Abi Jahl, even 
though, temporally and spatially, Abū Bakr was closer to Abi Jahl than al-Shafi'1. 
When of any two things one is described as proximate to or distant from the 
other in time and space, they can only be described as intelligibly proximate and 
distant in an ambiguous manner, and in the broadest sense of these expressions. 
For one cannot say that the sense in which al-Shafi'l was closer to Abū Bakr 
than anyone else is the same as his proximity to or distance from the heavens 
and the earth, for such a meaning does not extend to them. Based on this, you 
should understand that there is no relation between, on the one hand, anything 
described as temporally and spatially proximate and, on the other, proximity 
and distance with respect to God. In this vein, the Prophet quoted his Lord’s 
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فصل 5" 

القرب والبعد. اذك قال Lo‏ الله عليه وسل C‏ عن رنه لم gd‏ ساني ولا أرضي 
ووسعني قلب عبدي المؤمن اللين الوادع. 

والتسير Gl dla SIL‏ يدرك Od LI‏ ولا SLel 631 asas‏ 
ومن الأحكام المستفادة من هذه المعرفة أن Jj‏ العارف قرب ال مق تعالى متساوم نكل 
«az‏ لا تفاوت فيه بوجه من الوجوه والاجسام والارواح متساوية النسبة عليه وعند 
ذلك نقو لكل موجود فهو مساوق الوجود log‏ لا زق في مساوقته ' أصللا el‏ 
أن الذي وصفناه من القرب والبعد من القسم الأول ae‏ بالإضافة إلى حاسّة البصر 
Sally‏ وصفناه dia e d‏ بالإضافة إلى بصيرة العمل Silly‏ وصفناه في 
القسم ge^‏ بالإضافة إلى بصيرة العارف والذي في القسم الثاني من h‏ القن 
والذي في قسم الثالث من عين oid‏ .وما Bogle‏ أصل «dos‏ ولا BFS‏ 
deg‏ وأنا مؤمن به إيمان SU‏ بوجود الألوان fe dell JPG‏ الحسوسات 
أن sha‏ مع ol‏ والبعد المثار leg!)‏ في القسم الثاني تكزإك sold Las‏ 
على cta‏ أن يدرك حقيقة القرب والبعد المشار إليهما في القسم الثالث فاجتهد 
أن M oy al uds os‏ توك تعد ab‏ 


vo فصل‎ 


\ 50 x 3 " s A an w 
Zur ورسوله‎ abl على الع‎ Je هده الفصول‎ ol انك من قولك‎ o! تقول‎ Du 
: " : : . \ "ue "VETE de 

الآخرفقد أطنيت القول في العل atl‏ وبصفاته s‏ الطور الذي وراء العقل وهوالذي 
١‏ ع : مساوقة الموجودات؛ ج» م : مساوقتها Ell Gas‏ ۲ (والذي وصفناه في القع الثاني . . . من عين اليقين) في ع» م. 
في ج خطأ : والذي وصفناه في قسم الثاني صحيح بالإضافة إلى عين بصيرة العقل والذي وصفناه في قسم الثالث صحيح بالإضافة 
إلى عين اليقين . فى أيوجد الأغلاط الواضحة في هذه الجملة : والذي وصفناه في القسم الثاني بالإضافة إلى بصيرة العارف والذي 

وصفناه في القسم الثاني من de‏ اليقين والذي في قم الثالث من عين اليقين. 
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Chapter 75: The Last “Day” 


words: “Neither the heavens nor the earth can contain Me, but the heart of My 
faithful and humble servant can contain Me." 

Category 3: This is the proximity perceived by the recognizers, and it is incon- 
ceivable that scholars should perceive it. One ofthe judgments derived from this 
recognition is for the recognizer to say that God's proximity to every single thing 
is the same, with no trace of difference in any respect. Thus, bodies and spirits 
have the same relationship to Him. That is why I say that God is coextensive in 
existence with each existent, with absolutely no difference in His coextensiv- 
ity. What I have described concerning proximity and distance in Category 1 is 
sound in relation to the sense of sight, and what I have described in Category 2 
is sound in relation to the intellect's insight. But what I have described in the 
present category is sound in relation to the recognizer's insight. Category 2 per- 
tains to the knowledge of certainty, whereas the present category pertains to 
the eye of certainty. As for the truth of certainty," I have not arrived there yet 
and have not stumbled upon it on my journey, but I have faith in it, just as a man 
born blind has faith in the existence of colors. And, just as it is impossible for a 
person fixated on sensory objects to perceive the meanings of proximity and 
distance as indicated in Category 2, so too is it impossible for a person fixated on 
intelligibles to perceive the reality of proximity and distance as indicated in the 
present category. So strive to have faith in it, just as you have faith in the unseen! 


«Perhaps God will bring something new to pass thereafter» .'? 


Chapter 75: The Last “Day” 


You might say, “Why did you say that the chapters in this book deal with knowl- 
edge of God, His Messengers, and the last day, when thus far you have gone on 
and on about knowledge of God and His attributes, as well as the stage beyond 
the intellect, which itself depends on faith in prophecy? You have paid no 
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Vi فصل‎ 

يتوف عليه الإيمان بالنبؤة وأا الط باليوم الآخر ib‏ ا ترش له b Hel‏ $3 في 
معناه فصا وما بالك لم تم حول P‏ من أحوال النفس وحقيقة حقيقة أطوارها في عالبي 
الماك والملكوت. 

فاع قب لكل شيء أن اليوم الآخر ليس من' جنس C‏ هذه التي تعرف بطلوع 
الثمس OY‏ الثم ستكون مكؤرة يوم القيامة ace ie Ul‏ باليوم Ul sua ZI‏ € 
ee‏ رسول الله da‏ عليه وس حيث قال ألا إن لمان قد استداركميأة يوم 
خلق الله السموات والأرض. وکا g ee K‏ القرآن فقيل إن SE CM ANS‏ 
E opi‏ فى سته Ji bly . EE‏ الارض غير الأرض والسماوات 
Jad‏ السالك أن يصل إلى يوم الدين فإذا فهمت ذلك eb‏ أن النفس الإنضانية 
لها أطواركيرة وتكاد gE‏ عن الحصر والتناهي فا دامت pill‏ في أطوار مخصوصة 
قبلهي في الدنيا وما دامت النفس في AL Ib‏ خصوصة BAL‏ عرصات القيامة 
وما دامت في ALIBI‏ خصوصة AY‏ في الآخرة. 


۷٦ فصل‎ 


اعا أن العقل GLYN‏ لم يدرك حقيقة النفس إلا ما لزم وجوده من الظر في البدن 
وعوارضه وذلك مثل S‏ مدرک Sey‏ وهاتان صفتان يشترك فيهما جميع الحيوان 
Ll‏ ما أدرك من بقائها بعد انقطاع تصرفها عن البدن Ub‏ عرف ذلك من o‏ النظر 
في الإدراك ell‏ من حيث أن النفس Je‏ العلوم Sly‏ العلوم لا تتقسم ولا dpa‏ 
اتتسام Kol le‏ ما كا نكذاك فلا سبيل «JL‏ الفناء اي 
البدن ف تم أحد عليه برها واا حيث لا She,‏ إليه شبهة وشك وكان تقصير 


EJ ١‏ 3 اليوم الآخر ليس من) في ج»ع:م:أ: قبلشيء zi‏ اليوم الآخر من. 


Chapter 76: The Soul’s Relationship to the Body 


attention at all to the last day, and have not even mentioned it in any chapter. 
Why have you not touched on the states of the soul and the reality of its stages in 
both the material and spiritual realms?” 

Before anything else, you should know that the last day is not the same kind 
of day as days are for us, known through the rising of the sun. That is because, on 
the day of resurrection, the sun will be folded up.’” So it is only referred to as the 
last “day” because of the narrow confines of human expression, as the Prophet 
stated, “Time goes around just as it did the day God created the heavens and the 
earth,” and as the Qur'an states, «Truly your Lord is God, who created the 
heavens and the earth in six days». As long as the earth does not change to 
something other than the heavens and the earth,’” it will be impossible for the 
traveler to arrive at a comprehension of the day of judgment. If you have under- 
stood this, then the next thing for you to understand is that the human soul has 
many stages, and they are almost infinite and innumerable. As long as the soul 
dwells in certain specific stages, it is spoken of as being in this world; as long as 
it dwells in certain other specific stages, it is spoken of as being on the vast plains 
of the day of judgment; as long as the soul dwells in certain other specific stages, 
it is spoken of as being in the afterlife. 


Chapter 76: The Soul’s Relationship to the Body 


The human intellect can only perceive the reality of the soul as something whose 
existence is entailed by examining the body and its accidents, such as the soul’s 
causing the body to perceive and to move, which are two attributes that are 
common to all animals. What we perceive of the soul’s subsistence after the sev- 
erance of its control over the body is recognized by way of examining the nature 
of intellectual perception insofar as the soul is the locus of knowledge. And since 
knowledge is indivisible, the division of its locus is inconceivable. Given this to 
be the case, there is no way that the soul can suffer annihilation. As for the judg- 
ment that the soul existed before the body, nobody has offered a clear demon- 
strative proof of it in a way that is free of obscurity and doubt. The philosophers’ 
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W فصل‎ 

العلماء في ذلك يرجع إلى ضبيق اللفظ عن أداء حق ذلك el‏ وحكهم بأتها وجدت 
مع البدن Sy‏ البدنكان GEE‏ وجودها من le‏ الموجبة للوجود فهو خط ثم 
تير We‏ عند حلول البدن معلوم. 

Bly‏ أن النفسكانت موجودة قبل البدن وهذا عندي واضم ولكتى لا يمكتى 
ee‏ بحيث لا يبق فيه إمكان شك وال اعتراض Nes‏ أن كل من أدرك 
ذلك كان بهذه AW‏ في الجر عن Hal le pel‏ واعتقادي هذا في d paill‏ بحصل 
لي بکاله من النظر في zal pal‏ والمقذمات العامية إلا أن السلوك ORS‏ 
فيه غاية الإعانة بالمقذمات المذكورة فى كب النظار والقدر الذي e‏ أن £y‏ 4 
هذه اللمعة Sl‏ سب وجود adl JE OS pall‏ موجودا قبل وجود البدن وكان 
Cl‏ معه فم تصرّفها في البدن كان bby‏ على وجود شروط مخصوصة Yes P‏ 
بعد وجود تلك الشروط . 


فصل ۷۷ 


معلوم أن النفس حادثة وباقية al‏ عد اموت وليس ذلك إلا أن سببها .يق أبد SUV‏ 
فإذا حصل اك GRE‏ بوجود سببها قبل البدن حصل بالضرورة علمك WK‏ 
موجودة قبل Dall‏ ووجود سببها Os Je‏ ظاهر في العلوم انظية إلا أن کال aA‏ 
موهوم غير مقطوع به وهذا هوالقدر الذي حصل لي من طريق الذوق SA by‏ 
من طريق الع jl Fe‏ النفس إن كان لا يتصوّر وجودها من السب الموجب لوجودها 
إلا بشرط التصرّف في البدن e)‏ أن تنعدم بعد التصرّف في البدن. 


Í (يمكن) في ج» ع» »؛ ساقطة من‎ ۲ Gb جعءعءم:غالب‎ ١ 


Chapter 77: The Soul’s Immortality 


shortcomings here go back to the limitations of technical terms in being able to 
properly convey its meaning. The position that the soul comes to exist with the 
existence of the body, as the body is a condition for the existence of the soul as a 
result of the cause that necessitates the soul’s existence, is wrong.” Indeed, it is 
well known that the states of a soul change when it dwells in a body. 

The truth of the matter is that the soul was existent before the body. This is 
very clear to me, but I have no way of expressing it in a way that does not leave 
room for objections and potential doubts. Generally, to perceive this is to be 
incapable of expressing what has been perceived. I did not acquire the fullness 
of this belief in the soul by the study of intellectual proofs and logical premises, 
although the intellectual journey aided me greatly thanks to the premises dis- 
cussed in the books of the rational theologians. This much can be stated in this 
book: in the perfection of its causal efficacy, the Cause of the soul’s existence 
existed before the body, and the body is its concomitant effect."? Furthermore, 
the soul’s control of the body depends on the existence of specific conditions, so 


this control can only be brought into existence after their existence. 


Chapter 77: The Soul’s Immortality 


It is well known that the soul is originated and endlessly subsistent after death, 
and that is only because its Cause subsists forever and ever. If you have cer- 
tain knowledge that the Cause of the soul existed before the body, then you 
will of necessity know that the soul was an existent before the body. In rational 
theology, the existence of the soul’s Cause before the body is a given, but how 
the perfection of its causal efficacy is realized is postulated and unconvincing. 
This much I have come to know by way of tasting, and not by way of formal 
learning. Indeed, if the soul’s existence from a cause that brought it into exis- 
tence is only conceivable on the condition that it must assume control of a 
180 


body, then it follows that, after the soul’s control of the body ceases, it will 


become nonexistent. 
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VA فصل‎ 


اعم أن ding She, Jey tp ail‏ أن e‏ عظمته حضيض المكان والزمان وهذا 
عينه جک الارواح b‏ ليست أجساما e m‏ الزمان والمكان الإحاطة بها Uy‏ 

كان AX AM‏ حم سيد الاين والآخرين صل الله عليه Ob ey‏ الله ع وجل قل 

Cyl Vil, متناهيا‎ K بمقدار من الزمان لم‎ yds إن‎ XA GKL Gu)! العالم‎ 

unus‏ علي الأجسام gl laa‏ ألف عام T‏ اورک de‏ الف د الله الى 

Kol‏ أقوى وأوضم من إدراك العقل Gl, SUGW‏ تقديرتلك ADI‏ بهذا القدار 

E Snapa‏ تدرك هد حقيقته والله ع وجل Obl e‏ لإدراكه 

بفضله وكمه ez,‏ من A‏ ذلك من جوده ON‏ 


VA فصل‎ 


لمأك الآن تشتهي أن تعرف السبب الموجب لوجود النفس فاع ol‏ 3 الذي لا 
رب فيه أصلاً عند أرباب القلوب الختصّين flag‏ تدرك المعارف التي يقصرالعقل 
عن Ebol‏ بالضرورة هو Gl‏ افوس مختلفة اختلاة لا يدخل تحت الحصردرجاته 
وان ذلك الاختلاف لی س کاختلاف الانواع ولا كاختلاف الأجناس بل اختلاف 
النفوس وراء ذلك A‏ 

فن النفوس مالم يكن ببنها وبين JIH‏ واسطة وهذه قضيّة يقصرالعم of Sally‏ 
oot‏ فتزى soe oe‏ مماعها يبادر ويقول كيف a‏ ذاك pill‏ تخیر بأنواع 
By gets‏ هن ارات tp ily‏ وول ع ye‏ آن GS ade fall‏ جوز أن OK‏ 
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VA فصل‎ 


لمأك الآن تشتهي أن تعرف السبب الموجب لوجود النفس فاع ol‏ 3 الذي لا 
رب فيه أصلاً عند أرباب القلوب الختصّين flag‏ تدرك المعارف التي يقصرالعقل 
عن Ebol‏ بالضرورة هو Gl‏ افوس مختلفة اختلاة لا يدخل تحت الحصردرجاته 
وان ذلك الاختلاف لی س کاختلاف الانواع ولا كاختلاف الأجناس بل اختلاف 
النفوس وراء ذلك A‏ 

فن النفوس مالم يكن ببنها وبين JIH‏ واسطة وهذه قضيّة يقصرالعم of Sally‏ 
oot‏ فتزى soe oe‏ مماعها يبادر ويقول كيف a‏ ذاك pill‏ تخیر بأنواع 
By gets‏ هن ارات tp ily‏ وول ع ye‏ آن GS ade fall‏ جوز أن OK‏ 


Chapter 78: Souls Precede Bodies 


God is too exalted and holy for His greatness to be encompassed by the paltri- 
ness of space and time. The same judgment applies to spirits, for they are not 
bodies that can be encompassed by time and space. Given that this is so, the 
Prophet, master of the first and the last,” stated that God existed before the 
temporal and spatial realms with a priority that is infinite (if you measure it with 
our measurement of time). The measurement of the priority of spirits to bodies 
is that of two million years.'** I praise God that my perception of this priority 
is stronger and clearer than the intellect's perception of primary concepts. The 
reality of the determination of this priority with the aforementioned measure- 
ment alone cannot be perceived yet. May God, through His bounty and gener- 
osity, prepare our inner selves for its perception, including us among those who 


merit it from His beginningless munificence. 


Chapter 79: The Diversity of Souls 


Now, you may desire to know the cause that necessitates the soul’s existence. 
For the masters of the heart who have been singled out with insight to perceive 
those realities known through recognition (but which the intellect is necessarily 
unable to perceive), the absolutely indubitable truth is that souls are diverse by 
limitless degrees. This diversity is not like the diversity among genera or species. 
Rather, the diversity of souls is completely beyond all of that. 

For some souls, there is no intermediary between them and God, the First. 
This is a proposition that formal knowledge and the intellect are unable to per- 
ceive. You will notice that when a person who thinks he is clever hears that 
proposition, he is quick to retort, *How is that conceivable, seeing that the soul 
alters in various well-known ways, while God is far above the occurrences of 


change? So how can God in His essence be a direct cause for some souls without 
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القرآن حبث قال‎ SS بذاته من غير واسطة شيء سب لبعض النفوس وعن هذا المعنى‎ 
SN res وإليه يشير 43 صل الله عليه‎ 46s CHS WET لما مسَعَكَ‎ 
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لله عر وجل أوعط من ره لذلك وهذه النفوسكلها تشترك فيكونها مسببة لأسباب‎ 


xt‏ ملكوتية. 


فصل ۸۰ 


hae ee‏ موص عن فته للعو 
sale d boy topes‏ الركات ت ale‏ والعبارة ضيقة عن حقيقة يقة تلك الصفة التي 
cca‏ بها كل ننس وعن تلك الشروط edd‏ في الق من + ضور إحاطة 
ade‏ بذاك لست M gol‏ الذي يستفاد من Ob" alg b‏ حصول ذلك من تلك 
الطريق یکاد يكونكالحال 3 انجذاب کل نفس إلى بدنها للخوض بها يشبه Nel‏ 
الحديد إلى المغناطيس lel‏ الذهب إلى Solely SH‏ جسم إلى je‏ خصوص 
ولس فى شيء من ذلك Galas‏ شنهة واذا كانت : ad‏ اورا tate‏ 


١‏ جععءم:رواخ ذلك. ۲ جءعءم: تعليم. 


Chapter 80: The Relationship between the Soul and the Body 


an intermediary?” The Qur’an alludes to this point when God says, «Iblis! What 
has prevented you from prostrating to the one whom I created with My two 
hands?»'** The Prophet’s statements indicate this as well: “God created Adam 
in the form of the All-Merciful";*? “God created nothing that resembles Him as 
much as Adam.”"*° If you perceive God's existence as it should be perceived, as 
equally encompassing all past and future times, then perhaps you will catch a 
whiff of this! 

Itis not permissible to speak about these kinds of souls, nor is it manageable. 
And how can it be otherwise, when intellectual comprehension dismisses and 
disagrees with the tiny amount I have said about them? It is thus best for me to 
shift my focus to what is accepted by each and every intelligent person. With the 
exception of a few souls, there are many intermediaries between their existence 
and the existence ofthe First. The number of intermediaries for each soul is only 
encompassed by God's knowledge or the knowledge of those prepared by Him 
to have it. This explains why all of these souls have something in common: they 


are all implicated in a causal chain that proceeds from the unseen, spiritual realm. 


Chapter 80: The Relationship between the Soul and the Body 


Each body is designated for a specific soul because specific to each soul is an 
attribute that requires this relationship, in addition to the existence of other 
conditions connected to celestial motion." Technical expressions are too lim- 
ited to express the realities of both this attribute specific for each soul and all 
these conditions. And it is likely that there are only a few people whose range of 
knowledge is capable of conceiving this. By "knowledge," I do not mean what 
is derived by way of learning, for grasping these points in that way is nearly 
impossible. Perhaps each soul’s attraction to the body specific for it resembles 
the attraction of iron to a magnet, or gold to mercury, or each body to a specific 
place. For the recognizers, none of this is obscure. Since the intellect is inca- 
pable of perceiving the reality of the sense in which iron is attracted to a magnet, 
though it is a phenomenon that can be sensed by every intelligent person, why 
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فصل ۸۱ 
gall‏ الذي به نهذب الحديد إلى المغناطيس مع أنه مشاهد محسوس العقلاء قاطبة 5( 
يب oF‏ عن إدراك تلك المناسبات التي بين الارواح والأجسام وهي خارجة 
عن الحصر bly idl,‏ يقي أن العارف لا يستبعد أصلا انجذا ب كل نفس إلى gor‏ 
أن العقلاء لا يستبعدون أصلا انجذاب كل جسم إلى je‏ خصوص . 


فصل ۸۱ 


كم أن لکل جسم aby opat iS‏ معنى oje SISA‏ ولا يقف به دونه 
AS‏ كل نفس خرجت من معدن مخصوص واختلاف النفوس من اختلاف 
معادنها والناس معادن كعادن الذهب adl‏ أخبرعنه سيّد UN‏ صل الله 
عليه وسا وقد خلق الله تعالى BG‏ نفس معنى مخصوصا]ً بحركها إلى معدنها ell‏ 
ولا يقف بها دونه هذا ua‏ مق الشاهد الذي لا ررب فيه أصلاً العارف . 

وعن مثل هذا المعنى يترجم القرآن حيث يقول óy‏ ع ڪل EE ue‏ 
وحركات ال موارح آثار تلك Gull‏ التي ote‏ القدرة UNI‏ في النفوس Cul‏ 3$2 
Jd Dual,‏ اللطف والخيرة فاللفوس الت لا يكون len‏ وبين الأول واسطة IE‏ 
إلى abe‏ طبع كا نذاب الديد إلى المغناطيس وهذه النفوسهي العارفة بالله ع وجل 
حا وقوله تعالى dos AD‏ كاية عن gal‏ هذه المعرفة. lily‏ عرفه Nye‏ 
معرفة GA Ju Nt‏ لهم في d‏ من غير واسطة S Bard‏ في 
معرفته فقوله LEE EAN QU‏ عبارة عن تعرقه des‏ لهم . وقولهم L‏ 
عبارة عن استغراقهم في مشاهدة ذلك JE‏ 


. (كلّ نفس إلى بدنها) فيع ؛أ. ج م: الحديد إلى المغناطيس‎ ١ 
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Chapter 81: God’s Self-Disclosure 


would it be surprising if the intellect is incapable of perceiving the relationships 
between spirits and bodies, which are innumerable and unlimited? You should 
know with total certainty that the recognizer does not at all consider how the 
soul is attracted to a body to be far-fetched, much in the same way that intel- 
ligent people do not at all consider how a body is attracted to a specific place to 
be far-fetched. 


Chapter 81: God’s Self-Disclosure 


Just as each body has a specific space within which there is a supra-sensory real- 
ity that moves the body to its ambit, not causing it to stop short, so too does each 
soul emerge from a specific source. Thus, the diversity of souls comes from the 
diversity of the sources from which they have emerged. For “People are sources, 


like gold and silver mines,” 9 


as the master of the Prophets is reported to have 
said. God has created a specific supra-sensory reality in each soul, which 
moves it to its original source, not causing it to stop short. This is the indubitable 
truth that is observed by the recognizer. 

The Qur’an alludes to the likes of this supra-sensory reality: «each group 
knew now their drinking place».?? The movements of the body's limbs are the 
effects of this supra-sensory reality, which the beginningless power has placed 
within the soul as a way of bringing God’s wisdom to completion, and manifest- 
ing the perfection of His gentleness and awareness. Thus, those souls that do not 
have an intermediary between themselves and the First are naturally attracted to 
Him, just as iron is attracted to a magnet. These souls truly recognize God. His 
words, «He loves them, and they love Him»,'*! allude to those who are worthy 
of this recognition. Such souls truly recognize God because He makes Himself 
recognizable to them in His self-disclosure, without any intermediary. In recog- 
nizing God, they are therefore immersed in their entirety. The question «AmI 
not your Lord?» ?? is an expression of His making Himself recognizable to them 
in His self-disclosure, and their reply, «Yes indeed!»,? is an expression of their 


immersion in witnessing His beauty. 
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فصل ۸۲ 
ورح dl‏ شي الإسلام عبد الله الأنصاري لتد أفصم عن هذا العنى غاية الإيصاح " 

حيث قال في بع ضكلامه الق أراد في امتناع Ep es gi‏ أن يعرف فيعرف فيرف 

لا عل er ji‏ ولا مبب eb‏ إليه ولا بنمت Od‏ به بل معرفة وقمت Dë‏ 
ات eU Co‏ رس فصارت في الرسم جد وقامت في الحقيقة "E im‏ 
تلظفت KUY‏ فعرفوك ولوتلظفت لاعدائك لما جدوك. نهذا حم افوس التي م 

یکی oles‏ الأول واسطة فعرفته > المعرفة لاله ترف لها بلا جاب ly‏ النفوس 
التي كانت بدنها وبين الأول HI‏ واسطة ye Leb‏ لها من وراء جاب فکانت هذه 
المعرفة قاصرة عن معرفة المصطفين في الصفة الأولى. 


N فصل‎ 


الكاتب بلا هولا بلغشيته الهوتة الحقيقية فاستتغرقت هوه الجازية فلا رذ جمال 
Jy‏ عقله Ade‏ ونفسه عليه كان لسانه E‏ بقول الشاعر [ls]‏ 


Ae ecc war Pur que HÉ Gute te "ES 
Ku ولا شنال‎ sess ما ڪان عا انت ادوه‎ OG 


Grippe 


Chapter 82: The Annihilation of My Metaphorical Identity 


God have mercy on the Shaykh of Islam ‘Abd Allah al-Ansari, who spoke 
most eloquently on this. In one of his sermons, he said, “In His utter inaccessibil- 
ity and complete transcendence, God desires to be recognized and so He makes 
Himself recognizable. He is then recognized, but neither by knowledge that can 
express Him, nor by any cause that can point to Him, nor by any description 
through which He can be affirmed. Rather, it is through a recognition that over- 
powers and forbids, leaving no room for opposition; for all that remains in real- 
ity is the Real. My Lord! You are generous to Your Friends, and so they recognize 
You. But if You are generous to Your enemies, they would not oppose You!"?* 
This, then, is the situation of those souls that do not have a barrier between 
themselves and the First. They recognize God as He should be recognized 
precisely because He makes Himself recognizable to them without a veil. God 
makes Himself recognizable to those souls that have an intermediary between 
themselves and Him, but from behind a veil. The recognition of this latter class 


of souls falls short of the recognition of those souls standing in the former class. 


Chapter 82: The Annihilation of My Metaphorical Identity 


When I got to writing this chapter, the splendor of majestic beginninglessness 
shone forth: knowledge and intellect became naught, and there remained only 
the writer, but without himself. Rather, the real identity enveloped me and 
drowned my metaphorical identity. When the beginningless beauty returned 
my intellect, knowledge, and self, my tongue began to ring with the words of 
the poet: 


What happened, I will not mention. 


Think well, and ask no more! 
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فصل ۸۲ 


كات الدموع ملأت sl‏ والقلوب بلغت الحناجر وبحت بالعاشق صبوته ٠١‏ 
وعظمت حسرته وقال إلى متى الهذيان الفارغ Gls‏ بنفع $3 المعشوق والعاشق à‏ 

جن الفراق. فلا اشتد بالمسكين حرصه ' Gly‏ إلى وطنه hell‏ رجوعه Hlg‏ 
"ET‏ الكان. 


M فصل‎ 


ورد عليه منحضرة الساطان أمرجازم بالدخول عليه فطار الطائر إلى عشّه الأصلن v"‏ 
Ce alll aas,‏ 4175 القاض 4m pes‏ .وين لاطا fo gay‏ يدها لآ aad‏ 
ifs‏ فا أذن له في الانصراف استآذن في حكاية حاله SLA‏ "في حضيض الزمان 
والكان أذن له في ذلك. Ub‏ عاود مستقره من اجن راجع ما کان بصدده Sy‏ 

هذه الفصول الْشقَاة على حكاية dle‏ وما جرى Ade‏ 
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Chapter 83: My Yearning to Return Home 


My eyes were filled with tears and death was knocking at my door; troubled 161 
by the fervor of my love and in the depths of despair, I exclaimed, “How long 
will this empty madness last? What good can there be in remembering the 
Beloved when the lover is trapped in the prison of separation?” As the desire 
in my wretched self grew stronger, I was given a way back to my original home. 


Now the pen remains, but the writer is gone. 


Chapter 84: In the Divine Presence 


When the command came to enter into the presence of the King, the bird of 162 
my soul flew back to its original nest and primordial home, leaving the cage of 
this world behind. Then something happened between myself and the King that 
cannot be put into words. When He allowed me to leave, I asked for permission 
to relate this tale to those poor souls still confined by time and space, and He 
allowed me to do so. Returning to my lodging in this worldly prison, I returned 


to the task at hand and wrote these chapters that tell my tale. 


No فصل‎ 


yay .ما للتميان‎ T بخن القن‎ as or aj ea dli al, Jas أذ‎ 


أذ 


والسؤال عن حقيقة حقيقة الألوان فوالذي بيده اللك والملكوت وتحت سلطانه Oy)‏ 
لو ظهرت ما جرى Sle BOS Ly‏ هذا goed‏ العرش qe Sly‏ فضلاً عن 


ااسموات والأرضين 


۸٦ فصل‎ 
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Chapter 85: A Final Word about My Journey 


If the thought occurs to you, “What is it that happened when you were called 
from behind the veil of the unseen?,” I would say, “Have etiquette! Why should a 
blind man ask about the reality of colors?” I swear by Him who holds the earthly 
and spiritual realms in His hands, and whose power rules the invincible realm, ? 
if even a speck of what took place between us were to appear in this world of 
yours, the Throne and the Footstool would come to naught, let alone the heav- 


ens and the earth! 


Chapter 86: Fleeing from This World 


Be extremely wary of the desire to try to perceive these supra-sensory realities by 
means of human expressions, poring over them with your vain intelligence and 
defective acumen. Take this advice for free, although I do not see you accept- 
ing it. And your reasons are plain for me to see. Indeed, in pursuing rational 
theology I have beheld some marvels, so I do not wish to discourage you or any 
other thinker from them. But if you want to reach the reality of this path, leave 
this impure world and its defilements to those in pursuit of it, those with lowly 
aspirations who are preoccupied with it. As for the afterlife, do not think it is a 
game! The lover is content to stop short of union with his Beloved, shamed and 
disgraced. By my life! «Among you are those who desire this world, and among 
you are those who desire the afterlife».'°’ But you are still very far from those 
people who have cast this world aside, and whom the Qur’an praises when it 
says, «they desire His face». ® If you also cast this world aside, God's beginning- 
less munificence and everlasting generosity will join you to a heart that has no 
attachment to anything in the heavens and the earth;?? for nothing will quench 
your thirsty heart but the state of lowliness,”°° which is the water of life. 
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N فصل‎ 


ما أصدق المثل الساترالكلام حر الكلام فقد انتهى بنا الكلام في النفوس وأحوالها 
إلى عوام لا نهاية itt‏ وبحار لا تمة لجواهرها فنزجع الآن إلى الطلب المقصود 
وشستوعب فى ببانه Ae‏ ألجهود. 

ونقول € e à‏ إذا JA‏ بطبعه إلى حير خصوص فلا بذ وأن تكون حركة إليه 

من أن الطرق وهوالخظ الستقم والذي لا ya‏ فيه انحراف أصلاً وهذا معلوم 
قطعا o‏ اقبي ومشهور عند من Seal 3 po.)‏ ذلك FNS‏ نفس من هذه 
انوس AA WS‏ إلى حيزها Le‏ وهوالعدن الذي خرجت منه من أترب الطرق 
ولا Gu‏ إلى Sle‏ تعوقها في الطريقعن Sh)‏ ومنعها عن الانجذاب p‏ ذلك غير 
قادح في غرضنا هذا. l‏ 

فأشرف النفوس إذا ما تمرك إلى الله ع وجل Ob‏ لا GE‏ فيه على الصراط 
الستقيم الذي هوأترب الطرق فإن وقف القدر يعض النفوس في الطريق علشيء 
فذلك خارج عن طببعتها SLE‏ ولا OUST‏ بأمثاله. Mya,‏ ما داموا في الطريق 
ex‏ أخفاء الألسنة بتوله gl CLE yea AU‏ عه ee‏ 
لخليل خاصة في oll‏ حكاية عنه لله ENCORE‏ 
ولا شك عندك أن الغناطيس إذاكان يذب الحديد إلى نفسه من OF)‏ الطرق فقد 
ates‏ الصراط الستقيم ولأ كانت هذه m‏ شرف ui‏ كلها قال الله تعالى في 
à es Lis Co jal > af‏ وهو £2 e‏ ع Gs wal de‏ 
Lay a ái,‏ خَليِلاً 4 . 


. كن ۴ (اكثراث) في جع م؛أ: الإكوار‎ T ١ 


Chapter 87: Unhindered Souls 


How true is the proverb, “Words draw out more words.” In discussing souls and 
their states, I have been taken to worlds replete with endless wonders and into 
oceans filled with priceless jewels. I will now return to my intended goal, dedi- 
cating all of my efforts to it. 

Just as a body naturally moves to a specific place and must do so by way of 
the most proximate of paths (namely, a straight line, the deviation from which 
is inconceivable, as can certainly be shown through demonstration and is well 
known to anyone who has examined similar things), so too is the case with each 
soul. It moves to its original place (which is the source from which it has been 
brought forth) by way of the most proximate of paths, its motion being unim- 
peded by obstacles that would bar it from attraction to its source. But this point 
should not detract me from my goal. 

When the noblest of souls naturally move to God, they are unburdened along 
the straight path, which is the most proximate of paths. Indeed, some souls will 
pay no attention to some burden or other that they may encounter along the 
way: these burdens are external to their original nature. For as long as these souls 
travel the path, you will find them whispering God’s words, «Guide us upon the 
straight path» ??' It is just as the Qur'an has reported specifically about Abra- 
ham, relating his words, «I am indeed going to my Lord. He will guide me»??? 
Likewise, you would never doubt that when a magnet attracts iron by way of 
the most proximate path, it has guided it to the straight path. Since the souls 
that are attracted in this way are the noblest of all souls, God says in His book, 
«And who is more beautiful in religion than one who submits his face to God, 
acting beautifully and following the creed of Abraham, unswerving? And God 
did take Abraham as an intimate friend» ^? 
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M فصل‎ 


هذه الاق الى رون bla‏ ی Ge‏ عو Vb ese pleb‏ 
AYA aei‏ على معان غير هذه المعافي المقصودة بها من سمعها فلا بذ وأن سبق 
إلى فهمه عند سماعها مفهوماتها الماصلة' بها بالضرورة ul,‏ دشم مبادئ رواتحها 
قلي لمن فول العاماء الناظرين. ' 

وعذري في ذلك وام فن أراد أن ينهم الأكدكيفية إدراك الألوان gill‏ حقيقة 
PES‏ يك له بد من أن يقول OU OL‏ معنى يدرك به FLAY‏ يدرك 
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Chapter 88: Faith in the Afterlife 


The supra-sensory realities that have been placed in these words are very far 
off from the apparent sense of these words. Indeed, these words are conven- 
tionally used to denote meanings quite different from the supra-sensory realities 
in question. When these words are heard, they will inevitably be understood 
in the sense they have acquired. To be sure, there are but a few stalwart ratio- 
nalists who can even catch a whiff from where it is that the fragrances of these 
words emanate! 

My excuse for employing linguistic expressions to convey these supra-sensory 
realities is clear: if you want to make a person who is born blind understand how 
to perceive color, or to make an impotent person understand the reality of sexual 
pleasure, you have no other recourse than to tell them that people have a certain 
sense, much like other senses, through which things can be perceived. However, 
this sense’s objects of perception do not correspond to what is normally tasted, 
smelled, understood, or heard. This is very difficult for the person born blind to 
assent to, even if he were to acknowledge it verbally, saying, “I believe in this 
with utter certainty.” But I know that his acknowledgment of this other sense 
would be tantamount to having faith in the unseen, and that it would inevitably 
be made up of corrupt images caught up in his mind. 

In the same vein, when we are told that things in the afterlife will not corre- 
spond to what is sensory or intelligible, it is difficult for us to assent to this except 
by having faith in the unseen in the same way the person born blind has faith in 
colors—until, of course, we taste these things. This is why it is best for me to be 
brief in discussing the states and stages of the soul. Perhaps it is also best to put 
aside the little that I have said, for most people will deem it far-fetched and reject 


it, harming themselves in the process. 
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Chapter 89: The Intellect and the Afterlife 


With your weak mind, you will probably be quick to reject my statement that 
things in the afterlife will correspond to neither the sensory nor the intelligible: 
“The intellect’s certainty that existents divide into the sensory and the intelligi- 
ble is alone sufficient proof of the falsehood of your statement. For, if the things 
in the afterlife are existent, then how can one say that they will correspond to 
neither the sensory nor the intelligible?” Now you must patiently bear with me 
until I explain the flaw in your position. Then, when I am done, you should go 
back and in all fairness examine yourself so that your ignorance regarding what 
you have heard does not get the better of you. 

The person born blind confines all existents to what is intelligible and sen- 
sory, and confines them further in many other ways, such as eternal and origi- 
nated, cause and effect, and perfect and deficient. Nevertheless, when he is told 
that colors correspond to neither the intelligible nor the sensory, which would 
be a true proposition if by “sensory” we mean what the blind person’s four 
senses can grasp, he would reject that statement, saying, “Since all of existence 
is confined to the intelligible and the sensory, how can colors be neither sensory 
nor intelligible given that colors are existents?” But this denial of his has no basis 
but the fact that he confines what is sensory to objects that can be perceived by 
his four senses. 

Likewise, if I were to say that the things in the afterlife correspond to neither 
the sensory nor the intelligible, and the naysayers were to reject it, their rejec- 
tion would have no basis but the fact that they confine the sensory to what can 
be perceived by the five senses. Of course, this conclusion is not logically neces- 
sary. This is because it is not logically necessary that every existent should be 
confined to what can be perceived through the senses and the intellect. Indeed, 
how many things there are that the intellect is simply incapable of perceiving! 
And when the intellect cannot perceive the many obscure, purely intellectual 
matters that are out there, it functions more like the imaginal faculty. But this 
does not indicate that all of the things the imaginal faculty perceives are unreal. 
In the same vein, sight perceives sensory objects, and judgments about them are 
divided into either true or false. So the judgment is true that a part of something, 


for example, has a certain size, but the judgment is false that the sun is the size 
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Chapter 90: Faith in the Unseen 


of a plate, or that the planets are the size of gold coins. Yet the basis for this kind 
of false judgment is simply the fact that sight cannot perceive what is far away as 
well as it can what is near. 

In the same vein, the intellect’s judgment that God exists, is one, eternal, and 
the creator, is absolutely true; but the intellect’s judgment that it must be able 
to perceive every existent (for instance, the matters of the afterlife) is absolutely 
false. After all, God is infinitely further away to the insight of the intellect than 
the sun is to the sense of sight! It is thus impossible for the intellect to perceive 
God’s utter distance and the perfection of His luminosity. In relation to perceiv- 
ing God, the insight of the intellect is like that of bats in relation to perceiving 
the light of the sun. The sun in itself cannot be perceived by bats, and Reality in 


itself cannot be perceived by humans. 


Chapter 90: Faith in the Unseen 


The truth is that knowledge of the Hour goes back to God, as He says, «Knowl- 
edge of the Hour goes back to Him».”** You basically have no way to believe in 
any of its mysteries other than to have the faith that a person born blind has in 
colors. First, think about how when a person born blind believes in colors as an 
unseen reality he turns away from his four senses and objects of perception so 
that he can have faith in what is unseen, with no resemblance or likeness in his 
mind. Then, search within yourself for this kind of faith until you come to have 
faith in the unseen and come to be certain of the afterlife. As God says, « Those 
who believe in the unseen, perform the prayer, and spend from what We have 
provided them . . . and who are certain of the afterlife».?95 If you do not find your 
soul adorned with this kind of faith, you should know that Satan has encircled 
you, pulling you along with the rope of his delusion. 
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Chapter 91: Searching for God 


If you are a true seeker, you should carefully think about the conditions of faith 
in the unseen that I have put in your charge, scrutinizing them over and over 
until belief in the truth of the unseen becomes natural to you so that you no 
longer need to reflect on logical premises. At that time, your inner self will very 
much be prepared for God to cause a light to pour forth, resulting in an expan- 
sion of your heart and a widening of your spiritual capacity; as God says, «What 
of one whose heart God has expanded for submission so that he follows a light 
from his Lord?»*°® When your heart has expanded for faith in the unseen, God 
will cause a light to pour into your inner self, the likes of which you have not wit- 
nessed before. This is one of the traces of that stage that appears after the stage of 
the intellect. So intensify your search, for that alone is what you need in order to 
attain awareness! Because “the one who fervently searches will find what he is 
after"?"" God inspired David: “O David, whoever searches for Me will find Me, 
but whoever searches for anything else will never find Me.””°* A logical conclu- 
sion necessarily follows: it is inconceivable that a person in search of God would 
search for anything else. Something similar has been alluded to in the Prophet's 


words: “If you keep knocking at the door, it is likely to be opened."??? 


Chapter 92: Striving for Understanding 


What is perceived in the stage beyond the intellect is in one respect divided 
into those things whose relationship to this stage is like the relationship of pri- 
mary concepts to the intellect, and those things whose relationship to it is like 
the relationship of theoretical obscurities that can only be perceived through 


an intermediary —namely, the intellect. These issues are easy to perceive, but 
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Chapter 93: The Evident and the Mysterious 


difficult to obtain. So do not desire to attain them, but rather strive to assent to 
them just as you assent to the unseen. Perhaps God will grant them to you, and 


tasting them will free you from the need of hearsay. 


Chapter 93: The Evident and the Mysterious 


What is perceived in the stage beyond the intellect is a mystery to knowledge 
based on distinctions and to the human intellect, just as what is perceived by 
eyesight is a mystery to the sense of smell, what is perceived by the faculty of 
estimation is a mystery to the faculties of imagination and memory, what is per- 
ceived by the sense of touch is a mystery to the faculties of hearing and taste, 
and what is perceived by primary concepts is a mystery to all the five senses. 
The fact is that “mystery” and “evident” are relative terms, for there are many 
things that are a mystery to one perceiver but evident to another. Primary con- 
cepts, for instance, are evident to the intelligence but a mystery to the senses. 
Indeed, most of what is called a mystery in the language of the revealed law 
and by the Sufis is a mystery to both the human intellect and to language. And 
whatever cannot be conceived of through expressions will remain a mystery to 
expressions, which is why the Prophet said, “When destiny is discussed, desist 
from it!"?? In other words, destiny is a mystery to human speech and language, 
and we simply cannot conceive of an expression for it. This explains why Sahl 
al-Tustari said, “Discussing destiny in a contentious manner is a reprehensible 
innovation in religion.””" Now verify what is in this chapter, as you will need it 


for what will come next. 
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Chapter 94: The Coming of the Hour 


Everything that will happen on the Day of Resurrection is a mystery to human 
knowledge. It is inconceivable for anyone to encompass it while he remains in 
this world and is not free from the bonds of fantasy and the error of imagina- 
tion. The statement of the disbelievers, «When will this promise come to pass, 
if you are truthful? »,”” is a question that is impossible to properly answer. Since 
the coming of the Hour «is like the blinking of an eye, or even closer», and 
the question “when?” is one that pertains to time, it is impossible to answer it. 
It is like the question posed by a person born blind when we describe color- 
ful objects to him: “How can these objects be tasted or smelled?” The correct 
response to this would be for us to say, “The person who can see can know these 
objects.” So if, by means of analogy, you try to imagine a fraction of the meaning 
of what we have described and related to you, it will necessarily be incorrect. 
Therefore, the correct response to the disbelievers’ question, «When will 
this promise come to pass?»,”"* is to say that its knowledge lies with God. Who- 
ever returns to God and is mustered from the grave and brought before Him 
will inevitably come to know the reality of the Hour at that time, since «Knowl- 
edge of the Hour lies with Him». The Prophet, master of the first and the last, 
said, "Ihe Hour will not come so long as there is someone on the earth who 
says, ‘There is no god but God.””® Those who are still on the earth will not yet 
be brought before God, whereas the Resurrection has already come for those 
who are «upon a firm seat before an omnipotent King».?" The same applies to 
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the guilty. When they «bend their heads low»,"? the Resurrection has effec- 


tively come for them, since they will be with their Lord. Perhaps the one who 
said, “I spend the night with my Lord who feeds me and gives me to drink””” 
confirmed this point when he also said, “I have been sent while the coming of 
the Hour is as short as the distance between my two fingers; even if it is almost 
before me, I have come before it."??? 

The Hour is within the veils of the heavens and the earth like a fetus in the 
womb of its mother, which is why the Hour will only come «When the earth is 


222 the stars are dispersed"? the sun 


violently shaken»? the sky is split apart, 
is enfolded,”* the mountains are set in motion,” pregnant camels are aban- 


doned,"5 and «when what lies in the graves is turned inside out, and what lies 
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Chapter 94: The Coming of the Hour 


in hearts is made known». In short, the Hour will come when «the earth will 
be changed into something other than the earth, and the heavens as well»??? So 
long as the traveler is outside of the veils of the earth and the heavens, the Res- 
urrection will not happen for him, for the Resurrection is only within the veils 
because God is within the veils: «Knowledge of the Hour lies with Him»??? 

Therefore, the Prophet's statement, “The Hour will not come so long as there 
is someone on the earth who says, “There is no god but God,” means that so 
long as a person remains outside of the veils, the Resurrection will be a mystery 
to him. But when he cuts through these veils on his journey, delighting in the 
presence of divine proximity, the mystery of the Resurrection will come into the 
open for him. It is for this reason that absolutely nobody (not even a Prophet 
or a Friend of God) is allowed to see God in this world. The Messenger of God 
only saw God in this world after he had cut through the veils on the night of the 
Ascension.?? When it was said to Moses that «the Hour is coming», he asked 
to see God,”*” but was told, «You shall never see Me».?? You should thus know 
that the Resurrection only came into the open for Muhammad when he cut 
through the veils of the heavens and the earth and penetrated their regions.?* 
When he settled back down in this world outside of the veils, knowledge of the 
Resurrection was a mystery for him just as it had been before the Ascension, yet 
this time it was out in the open for him, and thus beyond any veils. 

A mystery is always a mystery as such, and what is out in the open is always 
out in the open as such. Both “change” only as the states of the travelers change. 
God alludes to this when He says, «They ask you about the Hour: “When will 
it set in?" But what have you to do with its mention?»”** In other words, “If the 
mystery of the Resurrection came into the open for you on the night of the 
Ascension, what is left for you to know and say?" To try to make do with the 
intellect alone in understanding these words is to have wronged oneself. Be care- 
ful, wretch, notto beled by your thoughts, rejecting or doubting these things and 
thereby coming to disbelieve in what God has revealed to His Prophets. Were it 
not for you and those blind like you, God would not have addressed the Prophet 
with these words: «Your people have denied it, though it is the truth». 
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Chapter 95: The Stage beyond the 
Intellect Is Accessible to All 


You might ask, “Do you hold that every intelligent person will inevitably reach 
the stage beyond the intellect, just as every nursing child will inevitably reach 
the stage of discretion at its proper time?” Well, there are many stages, and 
every single person will inevitably reach the stage beyond the intellect, even 
if it is after death. But it is impossible for everyone to reach the stages that are 
only possible for a few. Rather, it is true and necessary that, without shedding 
the bodily frame he is clothed in, a person can reach many stages beyond the 
intellect (which are beyond this world); but it is inconceivable that others can 
reach most of these stages, whether in this world or in the afterlife. This is the 
truth that the recognizers witness by means of their insight, just as the intellect 
beholds the fact that ten is greater than one. For the most part, a person who 
is not destined to reach the stage alluded to will persistently deny its existence, 
and may even die in his denial, until the covering is lifted from his eyes, as is 
indicated by the Qur’an with reference to the disbelievers: «Woe to those who 
disbelieve at the witnessing of a momentous day! How well they will hear and 
how well they will see on the day they come to Us.»”*” Whoever naturally and 
unforcedly assents to the truth of the kind of thing I have related here will inevi- 
tably be granted some of it. 


Chapter 96: The Intellect and the Stage beyond It 


In beholding bodies, an intelligent person will undoubtedly infer the existence 
of their respective souls, just as in beholding the bodies of horses, donkeys, 
monkeys, camels, and humans he will infer the differences between the souls 
that control these bodies. And it would be easy for him to perceive the distinc- 


tion between those bodies that are still under the control of their souls and those 
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Chapter 97: Overcoming the Desire to Know 


bodies whose souls have separated from them upon death. Likewise, you should 
know with certainty that, in relation to the forms beyond it, the human intellect 
is like a body in relation to a soul. For, by beholding the frame of the intellect, 
the recognizers who are complete in their recognition can infer the difference 
between the frame of the intellect and the spirits of the stages latent within it 
like fire’s latency in a stone. Thus, it is easy for them to perceive the distinction 
between an intellect that has many stages within it and one that has no stages 
within it. Indeed, the latter is like a bodily frame from which the soul’s control 


has been severed. 


Chapter 97: Overcoming the Desire to Know 


When the silly desire that has overcome the rationalist theologians to know the 
realities of all things bids you farewell, the reality of the Prophet’s words will be 
disclosed to you: “Follow the religion of old women"??? That is when the dawn 
of this stage will break through,"?? just as when the dawn of a baby’s intellect is 
signaled by his coming to perceive primary concepts. The rationalist theologian 
who desires such knowledge is like a man who sees a scale in which gold is being 
weighed and desires that a mountain, for example, be weighed with it. But that 
is impossible. However, it does not mean that the scale is untrue in what it can 
weigh and measure. 

The intellect is a valid scale and its measurements are certain and true, with 
no falsehood in it; and it is a just scale: it is inconceivable that it can ever be 
unjust. Having said that, when an intelligent person desires to weigh every- 
thing with the intellect—even the matters of the afterlife, the reality of proph- 
ecy, and the realities of the beginningless divine attributes—that is a desire for 
the impossible. 

With the illumination of the light of the stage beyond the intellect, this 
desire will diminish bit by bit, just as the light of the planets diminishes bit by 
bit at the crack of dawn. There is a distinction between a desire bidding you 
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Chapter 98: Freedom from Time and Space 


farewell through compulsion, and your bidding farewell to a desire through 
choice. This is a pitfall, so be wary of it. Indeed, bidding farewell to this desire 
is not your choice so that you cast it aside whenever you choose. Rather, it is 
dependent upon the emergence of the aforementioned dawn, which is when 
you are compelled, irrespective of whether you want it or reject it. Thus, the 
complete obliteration of this desire is dependent upon the illumination of the 


Sun’s light. 


Chapter 98: Freedom from Time and Space 


When you have next to no doubt in perceiving intellectually recondite matters 
by way of true and unequivocal proofs so that you enjoy the same kind of inti- 
mate familiarity, for example, as do the rationalist theologians (who are adept in 
the intellectual sciences through grasping its supposed problems), then perhaps 
it is time for you to set out on your journey. You must take the spiritual path, so 
that the Sun may rise for you and you can witness the beauty of the primordial 
nature mentioned in God’s statement, «the primordial nature from God, upon 
which He originated people».”*° This is when you will be set free from the cap- 
tivity of time and space, leaving every kind of worldly defilement behind you 
in exchange for the robe of divine selection. You will thus naturally go to God, 
without any difficulty, as the Prophet said, “Ihe God-wary among my people 


and I are free from difficulty."?^! 
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When you are guided and the Trust*** emerges from her domicile (namely, the 
Prophetic treasury) so that you penetrate «the regions of the heavens and the 
earth», and time moves for you as if there were no days to come, then your 
sun will rise and your future will be the envy of your past. You will turn your face 
toward the originator of the heavens and the earth,”** drawing near to the living 
and self-subsisting springs and imbibing the water of life. At that moment, they 
will pierce your heart, opening up a way to your Lord; this is the path of your 
flight to the Beginningless. And the beginningless Sun will illuminate you as long 
as you wish. 

The least sign of this illumination is that you will come to naught, as it is only 
possible for a lover to reach his beloved after his having come to naught. So do 
not in any way suppose that your existence can get in the way of reaching God! 
Any explanation of this is inconceivable, for it passes beyond the limits of knowl- 
edge and the intellect. 


Chapter 100: An Invitation 


With this hundredth chapter, I hereby complete the foregoing ninety-nine. How 
fine a provision it is for a seeker on the path of knowledge who obtains his goal, 
and whose lofty aspiration does not stop there, but whose pure soul incites him 
to press on in search of what is beyond this knowledge. This, then, is as much 
as I could convey about what was disclosed to me after I had disposed of formal 


learning. 
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Conclusion: On Yearning 


This book is practically useless except for those who assiduously reflect on intel- 
lectual realities, exhausting themselves a great deal in their pursuit until they 
become adept. But such learning is not enough if they do not experience yearn- 
ing for something beyond knowledge and the intellect. Therefore, those who do 
not have this yearning inside themselves should study this book over and over, 
since it is very likely that this yearning will appear within them. But if blamewor- 
thy attributes distract them from constant study of this book, they will get noth- 
ing from it. There are many attributes that will block this yearning. But there is 
no time to elaborate, and I am fatigued. 

This is my excuse for any chapter whose topic I did not do justice to in terms 
of fully laying out those premises that pertain to the study of that chapter. I was 
ultimately prevented from doing so because of my heart’s attraction to what 
is much more important. Moreover, I dictated this book to a group of people 
whom I did not think were in need of more premises than those I laid out. I thus 
condensed my statements for these two reasons. 

To desire to properly encompass the reality of the meanings mentioned in 
these chapters simply by studying this book once, twice, or even more, is to 
desire the impossible. The only way it can properly be studied is by dedicat- 
ing days and nights to reviewing it, repeatedly reflecting upon its contents until 
the image of each word becomes imprinted in the mind. Whatever has been 
understood will then become seeds for proper understanding. This can only be 
achieved through regular practice and patient perseverance in that practice, day 
and night. As long as a person’s heart is not infertile, the meanings contained in 
this book will inevitably be planted in it as seeds are planted in rich and healthy 
soil, quickly bearing fruit (on condition that the seeds are maintained and cared 
for through being watered at the right time and protected from the kinds of 
damage that affect vegetation). Those who find that they are averse to this kind 
of patient pursuit or that they do not have the abovementioned attributes for 
theoretical knowledge should not study this book. After all, “There is always a 
right man for the job”*** and “What each person is created for is made easy for 
him."?^$ How fairly has the poet spoken with these words: 
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Conclusion: On Yearning 


If you cannot do something, leave it 


and move on to what you can do. 


The strength of every bird’s power accords with its given capacity: «each 
group knew now their drinking place». Have you ever seen street cleaners 


contend with kings for their kingship? 


The path that a man tries to travel 


accords with the steps his feet can take.?^? 


Praise be to God, who fulfills every righteous need with His blessings and 
whose knowledge, power, and wisdom are pointed to by the merest specks of 
existence. Blessings be upon His Messenger Muhammad, the best of creatures, 
who unceasingly walked the most praiseworthy of paths and whose sun rose 
over the horizon, illuminating it entirely. And blessings be upon his progeny, 
lamps of guidance and springs of munificence and magnanimity; his compan- 


ions, like resplendent stars; and his goodly and pure wives. 
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Notes 


The reference here is to an eschatological hadith where the Prophet says that he will be 
the leader of humankind on the Day of Resurrection, and will be given “the banner of 
praise" (liwa? al-hamd). See al-Tirmidhi, Sunan, no. 3975. 

The Abode of Peace is a reference to Paradise. See Q Yunus 10:25 and the commentary 
in Study Quran, 551. 

That is, God’s oneness (tawhid), prophecy (nubuwwah), and eschatology (ma‘ad). 

The knowledge of certainty alludes to Q Takathur 102:5. The Qur'an outlines the process 
of attaining certainty in three steps. First there is the knowledge of certainty, which is 
followed by the eye of certainty (Q Takathur 102:7). Last comes the truth of certainty 
(Q Waqi'ah 56:95 and Haqqah 69:51). The Sufis offer a number of metaphors to con- 
cretely illustrate how these ascending stages of certainty function. The most famous of 
these draws on imagery from Moses’s meeting with God on Mt. Horeb, recounted in the 
Bible and the Qur'an. First, one learns of the existence ofa fire (knowledge of certainty) 
and then sets out toward it, whereupon he sees the fire (eye of certainty). Finally, he 
enters into the presence of the fire and is consumed by it (truth of certainty). For more 
on these three modes of certainty in the Qur'an, see Study Quran, 929 and 1329. As 'Ayn 
al-Qudat states here, the Essence is primarily concerned with taking its readers to the 
knowledge of certainty. 

A no longer extant Arabic theological treatise, which ‘Ayn al-Qudat dedicated to an 
important Seljuq state official (for whom, see Safi, Politics of Knowledge in Premod- 
ern Islam, 190). In Namah-ha, 2:483, ‘Ayn al-Qudat says that he wrote the treatise in 
order to refute erroneous positions in matters of creed. He also mentions this work in 
Shakwa, 40. 

Namely, al-salaf al-salihün, a term deployed especially by Sunnis to affirm the probity of 
the first three generations of the Muslim community. 

The reference is to a special kind of prayer known as the istikharah. See Study Quran, 
xxxix. 

For this hadith, see al-Husayni, al-Tanwir: Sharh al-Jami‘ al-saghir, 9:388. 

Q Al ‘Imran 3:173. 

Another no longer extant theological treatise in Arabic. ‘Ayn al-Qudat makes a passing 
reference to it in Shakwa, 40. 


Alluding to Q Takathur 102:5. See n. 4 above. 
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Notes 


In Islamic cosmology, the material realm (Glam al-mulk) and the spiritual realm (‘alam 
al-malaküt) generically refer to two distinct “worlds.” The former is characterized by 
bodies, visibility, and darkness (namely, the entire cosmos), and the latter by spirits, 
invisibility, and light (namely, the entire domain of the unseen). See Murata, The Tao of 
Islam: A Sourcebook on Gender Relationships in Islamic Thought, 60-61. 

“Those who have arrived" (al-wasilün) refers to people who have reached the end of 
the Sufi path and now find themselves perpetually in the divine presence, in union with 
God. The Sufis most commonly convey this notion by employing two nouns that are 
etymologically related to wasilün: wusül, which denotes “arrival,” and wisal, which 
denotes “union.” See Chittick, Divine Love, index s.v. “union (wisal).” 

An allusion to Q Fatihah 1:6. 

Q Fussilat 41:39 and Ahqaf 46:33. 

Q Al ‘Imran 3:103. 

A reference to part of a statement that goes back to al-Shibli. See Chittick, Divine Love, 
294. 

I have been unable to identify the author of this poem, although it goes back to at least 
the late third/ninth century, since a version of the second hemistich was cited by a 
Sufi figure from that era at the moment of his death. See Ibn 'Asakir, Tarikh madinat 
Dimashq, 66:148. 

This "thing" is the presence of God. For a related discussion, see Rustom, Inrushes of the 
Heart, chapter 1. 

An allusion to Q Baqarah 2:144 and 149-50. 

In Q 'Ankabüt 29:14, Noah is said to have lived 950 years. 

Al-Hamdani, Diwan Abi Firas al-Hamdani bi-riwayat Husayn ibn Ahmad ibn Khalawayh, 
2:214. 

Cited in al-Tha‘alibi, Yatimat al-dahr, 5:74. 

Al-Mutanabbi, Diwan, 479. 

Al-Müsawi is al-Sharif al-Radi: Diwan, 2:151. 

Abi I-Atahiyah, Diwan, 407. 

By virtue of their proximity to the Prophet, ‘Ayn al-Qudat says that a select group of 
individuals can come to enjoy this special kind of brotherhood with him. See Rustom, 
Inrushes of the Heart, chapter 7. 

Al-Marziqi, Sharh Diwan al-Hamasah, 1413. 

Abū Nuwas, Diwan, 1:127. The lines appear here in reverse order. ‘Ayn al-Qudat’s use 
of these verses is a fine example of how he spiritualizes a poem written in a different 
context and for a different purpose. The “Muhammad?” referred to in the poem by Abi 


Nuwas is the sixth Abbasid caliph, al-Amin, whose first name was Muhammad, and the 
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Notes 


“camels” seem to refer to actual camels. Based on his prefatory remarks to the citation, 
‘Ayn al-Qudat understands these camels to refer to the Sufi concept of aspiration, and 
the Muhammad in question is of course the Prophet. ‘Ayn al-Qudat thus takes the verses 
to mean that, when the Sufi has entered into the presence of the Prophet (and thus 
proximity to him) by virtue of his high aspiration, it becomes entirely forbidden to him 
to direct his aspiration elsewhere, since that would naturally remove him from his state 
of proximity with the Prophet. 

Felicity (sa'adah) specifically refers to the soul’s ultimate deliverance and its permanent 
state of joy in the afterlife. Its antonym is misery (shaqawah). 

‘Ayn al-Qudat gives us here a juxtaposition between two kinds of scholars, which 
became standard fare in Sufi culture after his time: there are those who are given to the 
formal aspects of learning, but are not transformed by their knowledge—in the Essence, 
they are the “rationalists.” In contrast to this group are those who put their learning 
into action until it transforms their entire being. They are the ones who verify the truth 
(al-muhaqqiqün). What this latter group verifies is the reality of God and the situation of 
their souls vis-a-vis God and the cosmic order. 

Q Qasas 28:77. 

Q Sad 38:24. 

Al-Raghib al-Isfahani, Muhadarat al-udaba@ wa-muhawarat al-shu'ara? wa-l-bulagha’, 
1:426. 

For the problem of God’s knowledge of particulars, see Avicenna, The Metaphysics of the 
Healing, 283ff., and al-Ghazali, The Incoherence of the Philosophers, 134-43. 

That is, al-qadim, which conveys the sense in which God is logically prior to not only 
time, but eternity itself. 

An allusion to a phrase that occurs in the singular in Q Baqarah 2:108 et passim. 

An allusion to a phrase that occurs in the singular in Q Ahqaf 46:30. 

See al-Ghazali, Moderation in Belief, 41-45. 

An allusion to Q Haqqah 69:51. See also n. 4. 

That is, wajib al-wujüd, or that which necessarily exists by virtue of itself and thus cannot 
not be (namely, God); see Adamson, “From the Necessary Existent to God,” and Benev- 
ich, “The Necessary Existent (wajib al-wujüd): From Avicenna to Fakhr al-Din al-Razi.” 
This is a kind of hypothetical proposition (al-gadiyyah al-shartiyyah), which takes the 
form “if x, then y.” See El-Rouayheb, Relational Syllogisms and the History of Arabic 
Logic, 900-1900, 263-64. 

In this section, ‘Ayn al-Qudat’s exposition is in some ways indebted to the corresponding 


discussion in al-Ghazali, Moderation in Belief, 41-45. 
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‘Ayn al-Qudat has in mind the well-known Sufi teaching that “none knows God but 
God.” See Rustom, Inrushes of the Heart, chapter 7. 

Q Nahl 16:60. 

An allusion to Q Fussilat 41:37. 

Q Shira 42:11. 

Q Fath 48:6. 

Q Saffat 37:180. 

Q Ikhlas 112:3. 

Q Jinn 72:3. 

This famous line goes back to al-Mutanabbi, having first made its appearance in antholo- 
gies of Arabic poetry and then been incorporated into the commentarial tradition. See 
al-Yaziji, Al- Arf al-tayyib ft Sharh Diwan Abi l-Tayyib, 351. 

For an extensive treatment of the divine names written in the same generation as ‘Ayn 
al-Qudat and which in many ways mirrors his overall concerns, see Sam'ani, The Repose 
of the Spirits: A Sufi Commentary on the Divine Names (the two names featured in the 
present context are discussed on pp. 457-61). A standard theological exposition of the 
divine names can be found in al-Ghazali’s popular work The Ninety-Nine Beautiful Names 
of God. 

As will be clear at the end of the paragraph, by min hayth al-haqiqah ‘Ayn al-Qudat 
means “from the perspective of the intellect” (min hayth al-'aql). 

Q A'raf 7:180. 

That is, the malakūt, which is juxtaposed with the earthly realm or mulk. 

This is to say that God is called Living because all else is dead, and He is called Real 
because all else is unreal. 

That is, God (Allah). 

Q Ahzàb 33:62. 

Which is to say that it will not become a contingent existent in actuality. 

‘Ayn al-Qudat entertains the possibility here that the universe came about by virtue of 
God's nature, which would imply that God's existence necessarily entails ontological 
production (i.e., that all things come from God by virtue of a necessity in the divine 
nature). 

This is a noncanonical hadith qudsi (an extra-Qur'anic statement made by God) used by 
Sufis of various persuasions throughout the centuries to explain the origin and goal of 
the cosmos. For ‘Ayn al-Qudat’s use of this tradition, see Rustom, Inrushes of the Heart, 
chapters 5 and 10. See also Maghsoudlou, “La pensée de ‘Ayn al-Qudat al-Hamadani,” 
381n929. For the hadith qudsi genre, see Graham, Divine Word and Prophetic Word in 
Early Islam. 
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In other words, they wrongly think that any change in particulars—all of which God 
knows—also spells a change in God’s knowledge; this is untenable since it would intro- 
duce change in the divine nature itself. 

Q A'raf 7:7. 

Q Tà Hà 20:98. 

Q Talaq 65:12. 

An allusion to Q Isr? 17:43. 

Q Nis?’ 4:116 and 136. 

That is, the {li /-albab. For this special class of people mentioned in the Qur'an on many 
occasions, see Study Quran, 78 and 1121. 

Q Tà Hà 20:98. 

By "sensory image" (al-mithal al-mahsüs), ‘Ayn al-Qudat has in mind things like draw- 
ings and paintings. 

‘Ayn al-Qudat is alluding to an important saying in the Islamic tradition, “The incapacity 
to perceive is perception," to which he will return in Chapter 29. 

Q Baqarah 2:117 and An‘am 6:101. 

That is, the question of how the human intellect can fathom God's knowledge. 

Al-Suli, Akhbar al-Buhturi, 160. 

Q Baqarah 2:115. 

Q Baqarah 2:115. 

In Arabic logic, primary concepts (al-awwaliyyat) are more commonly referred to as 
"primary intelligibles” (al-ma‘qulat al-ülà). They refer to the basic building blocks of all 
logical propositions, and are thus simply givens to the mind. A common example of a 
primary concept is the notion that the whole is greater than the part. 

One would not qualify since it is the basis of all numerical multiplicity and is thus not a 
number per se. 

Q Baqarah 2:17. 

For the phenomenon of friendship with God (walayah) and the revered status of God's 
Friends (awliyda’) in the Sufi tradition, see Renard, Friends of God: Images of Piety, Com- 
mitment, and Servanthood. 

Q 'Ankabüt 29:6. 

Q Zumar 39:47. 

‘Ayn al-Qudat is employing imagery from the ritual pilgrimage to Mecca in a way that is 
difficult to capture in translation. The pilgrims consecrate themselves by wearing a ritual 
garb (ihram), which places certain restrictions on their physical person, thus allowing 
them to fully turn themselves to God. Throughout the rites ofthe pilgrimage, they chant 


the talbiyah (“At your service, O God, at your service. . "), a response to God's invitation 
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to them to make the pilgrimage. The Kaaba, the Muslim direction of prayer, plays a 
major role in the pilgrimage as well. ‘Ayn al-Qudat sees the Kaaba here as a symbol for 
the face of God. At the same time, he is alluding to Q Baqarah 2:115, which, as we have 
seen in $59, speaks of God's face being wherever one may turn. 

Q Al ‘Imran 3:20. 

Q Al ‘Imran 3:19. 

Q Rüm 30:30. 

Q Zumar 39:3. 

Q Baqarah 2:256. 

Q Balad 90:11. 

The term used here is tàmmat (derived from Q Nazi'at 79:34), and is a synonym for the 
better-known Sufi expression shatahdat or “ecstatic utterances” (for which, see Ernst, 
Words of Ecstasy in Sufism). 

‘Ayn al-Qudat clearly thinks that at least some people who uttered these ecstatic utter- 
ances were blameworthy. At the same time, he has the highest respect for two early Sufi 
figures known for such statements—namely, al-Hallaj and Bastami; see Rustom, Inrushes 
of the Heart, passim. For al-Hallaj and Bastami’s shatahdt, see Ernst, Words of Ecstasy; 
a recent study that focuses on Bastami in this regard can be found in Keeler, “Wisdom 
in Controversy: Paradox and the Paradoxical in Sayings of Abū Yazid al-Bistami (d. 234/ 
848 or 261/875)" 

Q Ahgaf 46:1. 

Q Yunus 10:39. 

‘Ayn al-Qudat is referring to a famous prayer of the Prophet in which he declares his 
inability to fully praise God as He should be praised. See Rustom, Inrushes of the Heart, 
chapter 5. 

For which, see n. 98. 

Le., al-siddiq al-akbar (literally “the greatest truthful one”), which is a special title of 
Aba Bakr. 

This famous saying goes back to Abū Bakr. See Ahmad al-Ghazali, Sawanih, 26 and 
41-42, as well as Baqli, Sharh-i shathiyyat, 86-87. 

This saying is not listed in the traditional Hadith sources. See al-Haddad, Takhrij ahadith 
Thy@ ‘ulum al-din, 4:1758, and Forouzanfar, Ahadith-i Mathnawi, 231. 

For the background to the problem of the relationship between God’s essence and attri- 
butes, to which ‘Ayn al-Qudat will now turn more fully, see al-Ghazali, Moderation in 
Belief, 129-55. 

Q Rahman 55:26. 
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The standard Hadith sources all have “poet” or “poets” in place of “Arabs.” See, for exam- 
ple, al-Bukhari, Sahih, no. 6568. 

For ‘Ayn al-Qudat’s refutation of dualism, see Rustom, “Devil’s Advocate,” 74-75, and 
Rustom, Inrushes of the Heart, chapter 4. 

Q Nür 24:45. 

Q Insàn 76:30. 

Q Al ‘Imran 3:26. 

Q Shira 42:11. 

Q Mu'minün 23:80. 

Q Mu'minün 23:80. 

Q Shürà 42:11. 

Abū Dawid, Sunan, no. 5077. 

Q Ma'idah 5:120. 

Meaning the two would in fact be one. 

If this were the case, then the two necessary beings would still stand in need of some- 
thing above them. 

See, for example, the discussion in al-Ghazali, Incoherence of the Philosophers, 92ff. 

On the problem of the world's eternity and its defense, see Avicenna, al-Isharat wa-l- 
tanbihat, 3:57-117. On the problem of the world's eternity and its refutation, see 
al-Ghazali, Incoherence of the Philosophers, 12-54. See also Davidson, Proofs for Eternity, 
Creation, and the Existence of God in Medieval Islamic and Jewish Philosophy. 

The referent in question is a well-known Islamic philosophical principle (inspired by 
but distinct from a Neoplatonic doctrine), which states that “Only one emanates from 
the One.” In Islamic philosophy, the one that emanates from God is the First Intellect 
(al-'agl al-awwal), the first of ten intellects, which emanate successively until there 
arises the realm of matter. See Avicenna, Metaphysics of the Healing, 328-30 (defense) 
and al-Ghazali, Incoherence of the Philosophers, 65ff. (rejection), as well as the helpful 


«c 


discussions in Amin, “‘From the One, Only One Proceeds’: The Post-Classical Recep- 
tion of a Key Principle of Avicenna's Metaphysics,” and Dadikhuda, “Rule of the One: 
Avicenna, Bahmanyar, and al-Razi on the Argument from the Mubahathat.” 

Q Hadid 57:25. 

Q Rüm 30:27. 

Q Qasas 28:88. 

For this tradition and its attribution and uses in Islamic philosophical and mystical liter- 
ature, see Rustom, “Psychology, Eschatology, and Imagination in Mulla Sadra Shirazi's 


Commentary on the Hadith of Awakening," 10nn1-2. 


Q Qasas 28:88. 
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Q Gháfir 40:16. 

In the language of Islamic philosophy, things are contingent in themselves, and neces- 
sary through others. This stands in stark contrast to God, the Necessary Existent, who 
is simply necessary in Himself and is the ground of all contingent, existential necessity. 
‘Ayn al-Qudat is being rhetorical here, since a thing’s existing through itself is always 
impossible. 

Namely, earth, air, fire, and water. 

For the First Intellect, see n. 117. ‘Ayn al-Qudat is not against the notion of existence 
being coextensive (taswiq al-wujüd) per se. What he is opposed to is that anything 
should be seen as coextensive with God, even if the coextensivity in question entails 
God's logical priority (which is surely the case with the view he is refuting here). As 'Ayn 
al-Qudat will go on to argue in $116, God is coextensive with everything, but nothing is 
coextensive with Him; and He is “with” everything, but nothing is “with” Him. 

These two sentences (1) allude to a famous Prophetic saying recorded in al-Bukhari, 
Sahih, no. 3227, which ‘Ayn al-Qudat quotes in $108, and (2) a qualification of this 
hadith attributed to al-Junayd; see Chittick, The Self- Disclosure of God: Principles of Ibn 
al-‘Arabi’s Cosmology, 70, 180, and 182. 

That is, if we look at any one moment in time x, that moment can be split up into many 
sub-moments (y). This means that the specific relationship between the sun and the 
earth will be different at every y; thus, no two rays in x will ever be the same. 

In other words, the various relationships in question obtain amid the sub-moments that 
run across any given moment in time. 

Q Zumar 39:68. 

Sad 38:24. 

“Withness” translates ma'iyyah, which is a concrete synonym for faswiq al-wujüd (see 
n. 127). 

Informing this position is ‘Ayn al-Qudat’s disagreement with the view that God is the 
"causer of causes” (musabbib al-asbab), since, for him, God is the only real cause. See 
Izutsu, “Mysticism and the Linguistic Problem of Equivocation,” 167-68. Cf. Magh- 
soudlou, “La pensée de ‘Ayn al-Qudat al-Hamadani,” 245-65. 

The two types of proximity being referred to are proximity in time and space, and intel- 
ligible proximity. See §§143-44. 

Here, ‘Ayn al-Qudat subscribes to the position that sees the First Intellect as the first 
descent from the Godhead, since in Islamic philosophy the Intellects are identified with 
angels. See Corbin, Avicenna and the Visionary Recital. 


Q Naba’ 78:38. 
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For the complex structure of classical Islamic cosmology, see Nasr, An Introduction to 
Islamic Cosmological Doctrines. 

In Islamic cosmological teachings, God's Throne (‘arsh) is in the ninth heaven, and situ- 
ated below it is His Footstool (kursi) in the eighth. For more on the Throne and the 
Footstool, see Study Quran, 111, and Murata, Tao of Islam, 156. 

See n. 99. 

Q Fatir 35:41. 

Q Baqarah 2:115. 

Masters of the heart (arbab al-qulüb) is a synonym for the recognizers. 

Q 'Ankabüt 29:49. 

Q Al ‘Imran 3:18. 

Q Kahf 18:65. 

That is, al- ilm al-laduni, which is contrasted with al- ilm al-muktasab or knowledge that 
is acquired by human effort. 

Q Kahf 18:70. The meeting between Moses and the mysterious Khidr (whose image 
is central to Sufi teachings) is recounted in Q Kahf 18:65-82. In Kahf 18:65, Khidr is 
singled out as having that God-given knowledge which ‘Ayn al-Qudat is discussing in 
this chapter. 

These actions refer to three things Khidr does that perplex Moses, leading him to ques- 
tion Khidr about each of them. See Study Quran, 751-56. 

Moses’s last question served as the catalyst for Khidr's parting with him. 

Q Kahf 18:78. 

The allusion here is to Khidr’s statement to Moses in Q Kahf 18:70, which was cited 
several lines earlier. 

Cf. al-‘Asqalani, Fath al-Bari fi sharh Sahih al-Bukhari, 6:337. 

This is an allusion to a famous hadith to the effect that the knowers (al-‘ulamd’) are the 
ones who inherit from the Prophets. See Ibn Majah, Sunan, no. 228. In Namah-ha, 1:47, 
‘Ayn al-Qudat understands the knowers in this tradition to be a reference to spiritual 
masters in particular. 

Q ‘Alaq 96:3-5. 

Q Baqarah 2:282. 

Q Nahl 16:128. 

Q 'Ankabüt 29:43. 

Q 'Ankabüt 29:43. 

See Ahmad al-Ghazali, Sawanih, 3-4. 

Cf. al-Sirjani, Sufism, Black and White: A Critical Edition of Kitab al-Bayad wa-l-Sawad 
of Abū l-Hasan al-Sirjani (d. ca. 470/1077), 30. 
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Notes 


‘Ayn al-Qudat distinguishes between the first generations of rationalist theologians who 
discussed technical terms in their books and the later generations, the most eminent 
of the latter category in his eyes being al-Ghazali. ‘Ayn al-Qudat’s position is informed 
by the practical fact that the technical expressions employed in later books of rational 
theology are more likely to be precise and refined, drawing as they do on the cumulative 
tradition that preceded them. 

Muslim, Sahih, no. 7015. 

For an extended analysis of ‘Ayn al-Qudat’s teachings on the master-disciple relation- 
ship, see Rustom, Inrushes of the Heart, chapter 6. 

An allusion to Q Nahl 16:97. 

Al-Qurtubi, Bahjat al-majalis wa-uns al-mujalis, 1:341. 

That is, Chapters 64-71. 

See also the helpful discussion in al-Ghazali, Moderation in Belief, 41-45. 

Al-Ajlüni, Kashf al-khafa’, 315 and 704. It is important to note that in the Essence, ‘Ayn 
al-Qudat will occasionally use the term “spirits” (arwah) as a synonym for souls (nufüs). 
Elsewhere, he explains that the “subtle human reality” (/atifat haqiqat al-insaniyyah) 
consists of three distinct levels: soul (nafs), heart (qalb), and spirit (ril); see Rustom, 
Inrushes of the Heart, chapter 5. ‘Ayn al-Qudat departs in this regard from al-Ghazali, 
who sees human personhood as comprised of four levels (namely, spirit, heart, soul, and 
intellect); see al-Ghazali, The Marvels of the Heart, chapter 1. 

The wording, “cheap inventory,” is an allusion to Q Yusuf 12:88. 

This hadith is considered to be a hadith qudsi by many Sufis, although it is not found in 
the standard sources. See the inquiry in Nasr, “The Heart of the Faithful Is the Throne 
of the All-Merciful.” 

For these levels of certainty, see n. 4. 

Q Talag 65:1. 

For the eschatological picture that ‘Ayn al-Qudat takes for granted in this and the follow- 
ing related chapters, see Rustom, “Qur’anic Eschatology.” 

Al-Bukhari, Sahih, no. 4708. 

Q A'raf 7:54 and Yunus 10:3. 

An allusion to Q Ibrahim 14:48. 

‘Ayn al-Qudat is responding to Avicenna’s position concerning the manner in which a 
body’s specific constitution acts as an accidental cause for a particular soul’s emergence 
into the sublunary realm. See Maghsoudlou, “La pensée de ‘Ayn al-Qudat al-Hamadani,” 
307. 

In the following chapter, ‘Ayn al-Qudat will clarify this statement. 

Which is to say, after the death of the body. 
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Notes 


By "spirits" here ‘Ayn al-Qudat intends what he has been calling “souls” throughout the 
book. See also n. 169. 

Sayyid al-awwalin wa-l-akhirin is a famous title of the Prophet. 

‘Ayn al-Qudat is referring to the hadith that he cited in $140. 

Q Sad 38:75. 

‘Ayn al-Qudat cites this hadith in Tamhidat, 323; a slight variant is in al-Tabarani, 
al-Mu§am al-kabir, 12:430. Another popular version can be found in al-Bukhari, Sahih, 
no. 6299. 

This hadith is untraced, but cf. the related discussion in ‘Ayn al-Qudat, Tamhidat, 323. 
For ‘Ayn al-Qudat’s appropriation of this Avicennan position, see the fine discussion in 
Maghsoudlou, “La pensée de ‘Ayn al-Qudat al-Hamadani,” 311-12. 

Muslim, Sahih, no. 6877. 

Another title of the Prophet Muhammad. 

Q Baqarah 2:60. 

Q Ma@iidah 5:54. 

Q A'raf 7:172. 

Q A'raf 7:172. 

This statement is not to be found in al-Ansari’s extant writings. Cf. the report of his 
interpretation of this verse in Maybudi, The Unveiling of the Mysteries and the Provision 
of the Pious, 213. 

Ibn al-Mu'tazz, Diwan, 247. 

"Invincible realm" translates jabarüt, which is the highest spiritual world. 

Q Al ‘Imran 3:152. 

Q An'àm 6:52. 

Namely, a spiritual master. 

Dedication to the spiritual path under the guidance of a master requires one to become 
nothing, hence the reference here to the “state of lowliness” (dal al-dhull). This is why 
the realized Sufi is called a faqir, or one who is poor. For the important role of the faqir 
in ‘Ayn al-Qudat’s writings, see Rustom, Inrushes of the Heart, chapter 10. 

Q Fatihah 1:6. 

Q Saffat 37:99. 

Q Nisa’ 4:125. 

Q Fussilat 41:47. For the Hour (al-sá'ah) in Islamic eschatological teachings, see Rustom, 
"Qur'anic Eschatology.” 

Q Baqarah 2:3 and conclusion of verse 4. 

Q Zumar 39:22. 

A well-known Arabic proverb. 
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Notes 


Cf. Matthew 7:7 and Luke 11:9. See al-Ghazali, Ihya? *ulüm al-din, 8:459, where Abt 
I-Dardà' attributes this saying to the Prophet Muhammad. Among other Sufi texts, a 
shorter version is anonymously cited in Sam‘ani, Repose of the Spirits, 210 and 342. 

This saying is not found in the standard Hadith collections, and is attributed to various 
individuals in the Islamic tradition. After the Prophet, Abū l-Dardà' is one of the earliest 
figures to whom a version of this saying is ascribed. See Ibn Abi Shaybah, al-Musannaf, 
10:16. 

Al-Haddad, Takhrij, 1:112-13. ‘Ayn al-Qudat discusses this tradition in Namah-ha, 
2:292-93. 

Cf. al- Tustari, Tafsir al-Tustari, 143. 

Q Yünus 10:48. 

Q Nahl 16:77. 

Q Yünus 10:48. 

Q Zukhruf 43:85. 

Cf. Ahmad, Musnad, no. 14041. 

Q Qamar 54:55. The allusion before the verse is to a hadith: “Whoever dies, his Resur- 
rection has already happened.” See ‘Ayn al-Qudat, Tamhidat, 177 and 322. On occasion, 
the saying is attributed to Ziyad al-Namari. See al-Isfahani, Hilyat al-awliya’, 6:268. 

Q Sajdah 32:12. This verse relates the debased state of, and the statements made by, the 
guilty sinners at the time of their individual deaths. See Study Quran, 1012. 

Al-Bazzar, al-Bahr al-zakhkhar, 15:391. 

Al-Bukhari, Sahih, no. 4986 (with a slight variation). Since ‘Ayn al-Qudat is saying that 
the Resurrection happens for any person who is “with” God, this equally applies to 
those who have undergone physical death, as well as those who have died to themselves, 
been resurrected in the divine presence, and are with God even during their earthly 
lives, as was the case with the Prophet. ‘Ayn al-Qudat’s understanding of these two types 
of death is discussed in Rustom, Inrushes of the Heart, chapter 5. See also Lewisohn, 
“In Quest of Annihilation: Imaginalization and Mystical Death in the Tamhidat of ‘Ayn 
al-Qudat Hamadhani.” 

Q Zalzalah 99:1. 

An allusion to Q Inshiqàq 84:1. 

An allusion to Q Infitar 82:2. 

An allusion to Q Takwīr 81:1. 

An allusion to Q Takwīr 81:3. 

An allusion to Q Takwīr 81:4. 

Q ‘Adiyat 100:9-10. 

Q Ibrāhīm 14:48. 
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Notes 


Q Zukhruf 43:85. 

That is, laylat al-mi‘raj, which refers to the Prophet's famous ascension to the divine 
presence. See Study Quran, 694-95 and 1290-92. 

Q Hajj 22:7. 

An allusion to Q A'raf 7:143. 

Q A'raf 7:143. 

An allusion to Q Rahman 55:33, which ‘Ayn al-Qudat will cite toward the end of the 
book. 

Q Nazi'at 79:42-43. 

Q An'am 6:66. 

Q Maryam 19:37-38. 

Al-Haddad, Takhrij, 4:1590—91. ‘Ayn al-Qudat discusses this saying in Tamhidat, 111. 

A subtle reference to Q Takwir 81:8. 

Q Rüm 30:30. 

Cf. al-Bukhari, Sahih, no. 7379. 

A discussion on the significance of the Trust (amanah), which is mentioned in Q Abzab 
33:72, can be found in Study Quran, 1040-41. For ‘Ayn al-Qudat’s understanding of the 
Trust and its relationship to the pact (mithaq) between God and humankind (men- 
tioned in Q A'raf 7:172), see Rustom, Inrushes of the Heart, chapter 8. 

Q Rahman 55:33. 

An allusion to Q An'àm 6:79. 

Part of an Arabic proverb, the full version of which is, “There is always a right man for 
the job, and there is always a right word for the occasion." 

Al-Bukhari, Sahih, no. 7646. 

Cited in Ibn ‘Abd Rabbihi, al-‘Tqd al-farid, 3:406. 

Q Baqarah 2:60. 


This poem is attributed to al-Mutanabbi. See Yaqut al-Hamawi, Mu'jam al-buldan, 3:109. 


Glossary of Names 


‘Abd Allah al-Ansari (d. 481/1089) mystic and theologian whose intimate 
prayers in Persian are particularly popular in Sufism and Islamic oral 
culture. 

‘Abd al-Ghani al-Nabulusi (d. 1143/1731) important Arab theologian and Sufi 
follower of Ibn al-‘Arabi. 

Abu 1-4525 ibn Surayj (d. 306/918) jurist in the early Shafi' school of Islamic 
law responsible for its widespread popularity. 

Abu Bakr (r. 11-13/632-34) father-in-law and close friend of the Prophet who 
became the first caliph of Islam. 

Abū l-Dard@ (d. 32/653) companion of the Prophet best remembered for his 
renunciation of the world and dedication to worship. 

Abu Hamid al-Ghazàli (d. 505/1111) one of the most revered authors in Islam in 
the fields of legal theory, philosophy, theology, and mysticism. 

Abū Nuwás | (d. 200/815) court poet of the early Abbasid era generally seen as 
the popularizer of the wine song. 

Abū Firas al-Hamdānī (d. 357/968) member of the ruling family of the Hamda- 
nid dynasty and poetic rival of al-Mutanabbi. 

Abi l-Atahiyah | (d. 211/826) contemplative bard whose poetry deals with the 
themes of renunciation and asceticism. 

Abu Jahl (d.2/624) one of the Prophet's main enemies, killed at the battle of 
Badr. 

Ahmad al-Ghazáli | (d. 520/1126) younger brother of Abū Hamid al-Ghazali, 
spiritual master of 'Ayn al-Qudat, and author of profound works on love 
and beauty. 

al-Amin, Muhammad (r. 193-98/809-13) son of Harün al-Rashid and Abbasid 
caliph who was deposed and killed by his half brother al-Ma'mün. 

Avicenna (d. 428/1037) highly innovative philosopher and towering figure in 
the Islamic intellectual tradition whose writings were also influential in 
the medieval Latin West. 

Barakah Hamadānī (d. 520/1126) early spiritual teacher of ‘Ayn al-Qudat 
distinguished by his charismatic personality, sagacity, and clairvoyant 


powers. 
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Glossary of Names 


Bastami, Abū Yazid (d. ca. 260/874) widely venerated Sufi figure legendary for 
his ecstatic utterances and esoteric knowledge. 

Dargazini, Abū Qasim (d. 527/1133) ruthless Seljuq vizier responsible for the 
execution of ‘Ayn al-Qudat. 

Fakhr al-Din al-Rázi | (d. 606/1210) preeminent philosopher and theologian 
whose writings include a voluminous and penetrating commentary on the 
Quran. 

al-Farabi, Abū Nasr (d. 339/950) founder of Neoplatonic Islamic philosophy 
who wrote widely on a variety of subjects, from metaphysics and political 
theory to music and logic. 

al-Hallaj (d.309/922) celebrated mystic and martyr known for his ecstatic 
utterance "I am the Real!" and his defense of Satan's monotheism. 

Harin al-Rashid | (r.170-93/787-809) fifth Abbasid caliph, whose reign is 
characterized as a golden age of prosperity and imperial expansion. 
Hülegü Khan (d. 663/1265) grandson of Genghis Khan and founder of the 
Ilkhanid dynasty who patronized Nasir al-Din al-Tüsr's observatory in 

Maraghah. 

Ibn al-Arabi (d. 638/1240) profound Andalusian mystic whose teachings left 
an indelible mark upon the later Islamic intellectual tradition from North 
Africa to China. 

Ibn al-Mu'tazz | (d. 296/908) poet and Abbasid caliph who was murdered after 
ruling for a day. 

Ismailism significant branch of Shr'1 Islam, which played an important role in 
the development of classical Islamic thought. 

al-Junayd | (d. 298/910) universally respected early Sufi master who trained a 
number of illustrious figures, such as al-Shibli and al-Hallaj. 

Labid ibn Rabi'ah (d. ca. 40/660) poet of the Kilab tribe and one of the com- 
posers of the classics of early Arabic poetry known as the Mu‘allaqat or the 
"Suspended" Odes. 

Mahmüd II (d. 525/1131) Seljuq sultan who ordered ‘Ayn al-Qudat’s execution. 

al-Mutanabbi | (d. 354/965) itinerant poet noted for his panegyric verse and 
innovations in the qasida genre. 

Nasir al-Din al-Tüsi (d. 672/1274) Shi‘ polymath who authored widely 
acclaimed works in philosophy, logic, theology, political theory, astron- 
omy, and ethics. 

Seljugs major Turko-Persian Sunni empire that came to prominence during 


the Abbasid era. They were bitter enemies of Ismailism. At the peak of 


Glossary of Names 


their power during the fifth-sixth/eleventh-twelfth centuries, they ruled 
over a large area of Asia from Anatolia, Syria, and the Hejaz in the west to 
Transoxania in the east. 

Sahl al-Tustari (d.283/896) influential early Sufi master and esoteric com- 
mentator on the Qur’an. 

al-Shafii, Muhammad ibn Idrîs (d. 204/820) eponymous founder of the Shafi 
legal school and pioneer of Islamic legal theory. 

al-Sharif al-Radi (d. 406/1015) Shi‘i nobleman from Baghdad skilled in Arabic 
rhetoric and panegyric poetry. 

Shihab al-Din al-Suhrawardi (d. 587/1191) philosopher and mystic of the first 
magnitude and founder of the School of Illumination who was put to death 
at the order of Saladin. 

al-Shibli, Abu Bakr | (d. 334/946) close friend of al-Hallaj and disciple of al- 
Junayd admired by Sufis for his single-minded devotion to God. 

‘Umar ibn Sahlan al-Sáwi (d. after 537/1143) key logician and philosopher 
known for his reevaluation of Aristotle's Organon. 

‘Umar Khayyam (d. ca. 517/1124) poet, philosopher, and mathematician whose 
quatrains were well received in the literary circles of nineteenth-century 
England. 

Ziyad al-Namari (d. ca. 279/892) Basran scholar of Prophetic traditions who 
taught some famous masters of Hadith. 
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§§139-140; nonduality of, §§86-87; 
relation to creation, $$88-89; withness 
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